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they were to tranquillity, and mindful as they were of their 
own practices,'® were identical with Infinite Brahma. Even 
this is the eternal Cruti heard by us.* The penances of men 
that were so high-souled, of men whose conduct and acts were 
so difficult of observance and accomplishment,!® of men whose 
wishes were crowned with fruition in consequence of the 
strict discharge of their duties, became efficacious weapons 
for the destruction of all earthly desires. The Brahmanas say 
that that Good Conduct, which is wonderful, whose origin may 
be traced to very ancient times, which is eternal and whose 
characteristics are unchangeable, which differs from the 
practices to which even the good resort in seasons of distress 
and represents their acts in other situations, which is identical 
with heedfulness, over which lust and wrath and other evil 
passions can never prevail, and in consequence of which there 
was (at one time) no transgression in all mankind, subse- 
quently came to be distributed into four subdivisions, corres- 
ponding with the forfr modes of life, by persons unable to 
practise its duties in minute detail and entirety’? They 
that are good, by duly vbserving thas course of Good Conduct 
after adoption of the Sanydsa mode of life, attain to the high- 
est end. They also that betake themselves to the forest 
mode reach the same high end (by duly observing that 
conduct)? They too that observe the domestic mode of life 
attain to the highest end (by duly practising the same con- 
duct); and lastly, those that lead the Brahmacharyya mode 
obtain the sume (end by a due obscrvauce of the same con- 





* What is meant by the sacrifices, &c., of such men being identical 
with Infinite Brahma is that these men were identical with Brahma and 
whatever they did was Brahma. They had no consciousness of self, or 
they did nothing for self. They were the Soul of the universe.—T. 

t What is said here in effect is that at first there was only one- 
course of duties, called ‘sadaichara’ or good conduct, for all men. In pro- 
gress of time men became unable to obey all its dictates in their entirety 
It then became necessary to distribute those duties into four subdivisions 


corresponding with the four modes of life.—T. 
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duct.)* Those Braihmanas are seen to shine in the firmament 
as luminaries shedding beneficent rays of light all around.™* 
Those myriads of Brihmanas have become stars and constel- 
lations set in their fixed tracks. In consequence of content- 
ment (or Renunciation) they have all attained to Infinity as 
the Vedas declare.**> If such men have to come back to the 
world through the wombs of living creatures, they are never 
stained by sins which have the unexhausted residue of previ- 
ous acts for their originating cause.** Indeed, one who has 
led the life of a Brahmacharin and waited dutifully upon 
his preceptor, who has arrived at settled conclusions (in 
respect of the soul), and who has devoted himself to Yoga 
thus, is truly a Brahmana. Who else would deserve to 
be called a Brahmana?”” When acts alone determine 
who is a Brahmana and who is not, acts (good or bad) must 
be held to indicate the happiness or misery of a person. 
As regards those that have by conquering all evil passions 
acquired purity of heart, we have heard the eternal Cruti 
that, in consequence of the Infinity to which they attain 
(through beholding the universal soul) and of the knowledge 
of Brahma, (they acquire through the declarations of Crutis),*® 
they behold everything to be Brahma. The duties (of tran- 
quillity, self-restraint, abstention from acts, renuuciation, 
devotion, and the abstraction of Samadhi) followed by those 
men of pure hearts, that are freed from desire, and that have 
Emancipation only for their object, for acquisition of the 
knowledge of Brahma, are equally laid down for all the four 
orders of men and all the four modes of life. Verily, that 
knowledge is always acquired by Brahmanas of pure hearts 





* Both K. P. Singha and the Burdwan translator have completely 
misunderstood Verse 23 and the first line of 24, which, as the Com- 
mentator explains, should be construed together. The construction is 
‘Tam (sadichéram) santah grihebhyah nishkramya eva (sanyfisam kri- 
twaiva) vidhivatpripya paramim gatim gachcchanti’. ‘Anye santo 
franamagritah tam vidhivat pripya &.’ Similarly, ‘Grihamevabhi- 
sameritya anye santah &e.’ ‘Jato-anye-&e.’ Thus, all the four modes, 
comurencing with the last, are spoken of,—T, 
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and restrained soul.*?**" One whose soul is for Renunciation 
based upon contentment is regarded as the refuge of true know- 
ledge. Renunciation, in which is that knowledge which leads 
to Emancipation, and which is highly necessary for a Brahma- 
na, is eternal (and comes down from preceptor to pupil for ever 
and ever).}*! Renunciation sometimes exists mixed with the 
duties of other modes. But whether existing in that state or by 
itself, one practises it according to the measure one’s strength 
(that depends upon the degree of one’s absence of worldly 
desires). Renunciation is the cause of supreme benefit unto 
every kind of person. Only he that is weak. fails to practise 
it. That pure-hearted man who seeks to attain to Brahma 
becomes rescued from the world (with its misery).}™ 


* It isimpossible for any one to read the Burdwan version of 
such Verses without pitying the Pundit responsible of its accuracy. 
Without understanding the Commentary in the least, the words of 
the great Commentator have been reproduced in the Burdwan version 
in a strange order, rejecting some of the connecting links without 
any excuse, and making the collocation utterly unintelligible K. 
P. Singha gives the substance very briefly without endeavouring to 
translate the words. And yet the Verse presnts almost no difficulty. 
The last line of 29 and the first line of 30 make one sentence. ‘Chas 
turthopanishaddharmah’ is explained by the Commentator as implying 
‘parmitma-vishayini vidya, tadartham dharmah’. There are four states 
of consciousness: Ist, wakefulness; 2nd, dream; 3rd, dreamless slum- 
ber (sushupti) ; and 4th, Turiya, which is reached by samadhi (abstrac- 
tion of Yoga-meditation), and in which Brahma becomes realisable. 
What is said in these two lines is simply this: the duties (dharmah), 
relating to the ‘Chaturthopanishat’ or, the Knowledge of Paramatman, 
are ‘sidhdranah’ or common to all the four orders of men and modes of 
life. Those duties, of course, are cama, dama, uparama, titikshd, grad- 
dha, samadhi. What is said in the last line of 30 is that Brahmanas 
of pure hearts and restrained souls always succeed (by the help of 
those duties) in acquiring or attaining to that Turiya or consciousness 
of Brahma.—T. 

t ‘Apavargamati’ is explained by the Commentator as ‘apavarga- 
pradé vidya or Brahmasaikshatkararupé vrittiryasminiti’. ‘Nityah’ is 
‘avagyakah’. ‘Yatidharmah’ isa life of Renunciation. What is meang 
by ‘sanatanah’ is ‘sampradayagatah’.—T. 

{ ‘Sadhérana’ is opposed to ‘kevala’. ‘Yathivalam’ implies ‘yatha- 
vairdgyam’. ‘Gachcchatém Gachcchatim’ means ‘purusbamétrasya- 
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“‘Syumaragini said,—Amongst those that are given up . 


to enjoyment (of property), they that make gifts, they that 
perform scrifices, they that devote themselves to the study of 
the Vedas, and they that betake themselves to a life of Re- 
nunciation after having acquired and enjoyed wealth and all 
its pleasures,"* when they depart from this world, who is it 
that attains to the foremost place in heaven? I ask thee 
this, O Brahmana! Do thou tell me truly !*— | 

“ ‘Kapila said,—Those who lead a life of domesticity are 
certainly auspicious and acquire excellence of every kind. 
They are unable, however, to enjoy the felicity that attaches 
to Renunciation. Even thou mayst see this !** 

“‘Syumaragmi said,—Ye depend upon knowledge as the 
means (for the attainment of Emancipation). Those who lead 
lives of domesticity have planted their faith in acts, It has, 
however, been said that the end of all modes of life is Eman- 
cipation.f** No difference, therefore, is observable between 
them in respect of either their superiority or inferiority of 
puissance. Q illustrious one, do thou tell me then how 
stands the matter truly !"— 

“ ‘Kapila said,—Acts only cleanse the body. Knowledge, 
however, is the highest end (for which one strives).+ When 
all faults of the heart are cured (by acts), and when the 
felicity of Brahma becomes established in knowledge,* bene- 
volence, forgiveness, tranquillity, compassion, truthfulness, 
and candour, abstention from injury, absence of pride, modes- 
ty, renunciation, and -abstention from work are attained.’® 
These constitute the path that lead to Brahma. By those one 





vanigvyadhideh’. The Burdwan translator misses the sense altogether 
and K. P. Singha quietly passes over the entire second line of this 
triplet. ‘Durvala’ means he who is wanting in ‘vairagya’.—T. 

* The Commentator explains that the object of this verse is te show 
that even if there be equality in respect of the end that is attained 
in next life, there is more of real felicity in a life of Renunciation 
than in a life of enjoyment. The Burdwan translator misses the sense 
po 

+ The Burdwan translator gives & very erroneous version of this 
verse.—T. | : 

+t For by Knowledge Emancipatoin is obtained.—T. 
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attains to what is the Highest. That the cure of all faults 
of the heart is the result of acts becomes intelligible to the 
wise man when these are attained.*° That, indeed, is regard- 
ed as the highest end which is obtained by Brahmanas en- 
dued with wisdom, withdrawn from all acts, possessed of purity 
and the certitude of knowledge.*t One who succeeds in acquir- 
ing a knowledge of the Vedas, of that which is taught by 
the Vedas (viz., Brahma as represented in acts), and the 
minutise of acts, is said to be conversant with the Vedas. 
Any other man is only a bag of wind.*** One who is con- 
versant with the Vedas knows everything, for everything is 
established on the Vedas. Verily, the present, past, and future 
all exist in the Vedas.t*? This one conclusion is deducible 
from all the scriptures, viz., that. this universe exists and 
does not exist. To the man of knowledge this (all that is 
perceived) is both sat and usat. To him, this all is both the 
end and the middle.t* This truth rests upon all the Vedas, 
viz., that when complete Renunciation takes place one obtains 
what is sufficient. Then again the highest contentment follows 
and rests upon Emancipation,$* which is absolute, which 





* ‘Vitarechaka’ is ‘vastra’ or a bellows. What is implied is, per- 
haps, that such a man breathes or lives in vain.—T. 

t ‘N&sti’ is explained by the Commentator as the past and the 
future. ‘Nishtha’ is ‘swarupam’. Literally, what is said is that every- 
thing is the Vedas, or the Vedas are everything. This is, perhaps, only 
an exaggerated mode of saying that the Vedas deal with every- 
thing.—T. 

t The sense seems to be that while they that are ignorant regard 
the universe to be as existent and durable as the thunder or adamant, 
the man of knowledge regards it to be truly non-existent though it 
puts forth the appearance of existence.—T. 

$ I have endeavoured to give a literal version of Verse 45. It is 
difficult, however, to seize the meaning from such versions, The word 
used in the first line is ‘Tyiga’, implying Renunciation. The Commen- 
tator correctly explains that this is that complete Renunciation which 
takes place in ‘Samadhi’ or the perfect abstraction of Yoga. ‘Samap, 
tam’ is ‘samyak Aptam (bhavati)’. This ‘samyak’ is Brahma. Similar- 
ly, ‘santosha’ is not ordinary contentment but ‘Brahminanda’ or the 
Supreme felicity of one who has attained to Brahma. The meshing 
then is this: in the complete abstraction of Yoga (%. ¢, SamAdhi) is 
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exists as the soul of all mortal and immortal things, which 
is well-known as such universal soul, which is the highest 
object of knowledge as being identical with all mobile and im- 
mobile things, which is full, which is perfect felicity, which 
is without duality, which is the foremost of all things, which 
is Brahma, which is Unmanifest and the cause also whence 
the Unmanifest has sprung, and which is without deteriora- 
tion of any kind.*** Ability to subdue the senses, forgiveness, 
and abstention from work in consequence of the absence of 
desire,—these three are the cause of perfect felicity. With 
the aid of these three qualities, men having understanding 
for their eyes succeed in reaching that Brahma which is in- 
create, which is the prime cause of the universe, which is 
unchangeable, and which is beyond destruction. I bow to that 
Brahma, which is identical with him that knows it !+—'’"" 


Section CCLXXI. 


“VYudhishthira said,—‘The Vedas, O Bharata, discourse of 
Religion, Profit, and Pleasure. Tell me, however, O grand- 
sire, the attainment of which (amongst these three) is regard- 
ed as superior !’! 





Brahma. Thisall the Vedas teach. In Emancipation again is the 
Supreme felicity of Brahma. ‘Apavargah’ is not annihilation but 
Emancipation, which is existence in Brahma without the dual consci- 
ousness of knower and known.—T. 

* TI have followed the Commentator in his exposition of almost all 
the adjectives in the text.—T. 

t The grammatical construction of this verse is very difficult to 
catch. There can be no doubt that the Commentator is right. ‘Tejah, 
kshama, gintih,’—these three are ‘anAimayam cubham’, ¢#. e.. ‘nirduh- 
khasya sukhasya pr&ptau hetuh.’ ‘Tatha’ separates these from what 
follows. ‘Abidham’, ‘Vyoma’, ‘Sandtanam’, and ‘dhruvam’ are governed 
by ‘gamyate’, ‘Etaih sarvaih’ refers to ‘Tejah’ and the two others 
gAbidbam’ is explained as ‘akittrimam ;’ ‘vyoma’ as ‘jagatkéranam’, 
The Burdwan translator gives acorrect version, although his punctua- 
tion is incorrect. He errs, however, in not taking ‘anamayam cubham’ 
asofe and the same. K. P. Singha errs in connecting ‘andimayam! 
with what follows ‘tatha’,—T. 
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“Bhishma said,—I shall, in this connection, recite to thee 
the ancient narrative of the benefit that Kundadhira in days 
of old had conferred upon one who was devoted to him.? Once 
on a time a Brahmana destitute of wealth sought to acquire 
virtue, induced by the desire of fruit. He continually set 
his heart upon wealth for employing it in the celebration of 
sacrifices. For achieving his purpose he set himself to the 
practice of the austerest penances,* Resolved to accomplish 
his purpose, he began to worship the deities with great devo- 
tion. But he failed to obtain wealth by such worship of the 
deities He thereupon began to: reflect, saying unto him- 
self—What is that deity, hitherto unadored by men, who 
may be favorably disposed towards me without delay ?}— While 
reflecting in this strain with a cool mind, he beheld stationed 
before him that retainer of the deities, viz., the Cloud called 
Kundadhara.® As soon as he beheld that mighty-armed 
being, the Brahmana’s feelings of devotion were excited, and 
he said unto himself—This one will surely bestow prosperity 
upon me! Indeed, his form indicates as much!’ He lives 
in close proximity to the deities. He has not as yet been 
adored by other men. He will verily give me abundant 
wealth without any delay "—The Braihmana then, having 
concluded thus, worshipped that Cloud with dhupas and 
perfumes and garlands of flowers of the most superior kind, 
and with diverse kinds of offerings. Thus worshipped, the 
Cloud became very soon pleased with his worshipper, and 
uttered these words fraught with benefit to that Brahmana :” 
-——-T'he wise have ordained expiation for one guilty of Brah- 
manicide, or of drinking alcohol, or of stealing, or of neglect- 
ing all meritorious vows. There is no expiation, however, 
for one that is ungrateful.*/* Expectation hath a child 
named Iniquity. Wrath, again, is regarded to be a child of 
Envy. Cupidity is the child of Deceit. Ingratitude, how- 
ever, is barren (and hath no offspring).!*—After this, that 
Brahmana, stretched on a bed of Ku,a grass, and penetrated 


cn ed - ter 








* ‘Nishkriti’ is literally escape. There is escape for those referred 
to ; of course, the escape is to be sought by expiation. Thereis none 
for an ingrate, for ingratitude is inexpiable.—T. 
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with the energy of Kundadhara, beheld all living beings in 
adream.'* Indeed, in consequence of his absence of passion, 
penances, and devotion, that Brahmana of cleansed soul and 
standing aloof from all (carnal) enjoyments beheld in the 
night that effect of his devotion to Kundadhira,'* Indeed, 
O Yudhishthira, he beheld the high-souled Manibhadra of 
great effulgeuce stationed in the midst of the deities, em- 
ployed in giving his orders.° There the gods seemed to 
be engaged in bestowing kingdoms and riches upon men, 
induced by their good deeds, and in taking them away 
when men fell off from goodness.*‘* Then, O bull of Bha- 
rata’s rage, Kundadhara of great effulgence, bending him- 
self low, prostrated himself on the ground before the gods 
in the presence of all the Yukshas."’ At the command of 
the gods the high-souled Manibhadra addressed the pros- 
trate Kundadhiara and said,— What does Kundadhara want ?!8 
—Thereupon Kundadhara replied,—If, indeed, the gods are 
pleased with me, there, that Brahmana reverences me great- 
ly! I pray for some favor being shown to him, something, 
that is, that may bring him happiness !‘“—Hearing this, Mani- 
bhadra, commanded by the gods, once more said unto 
Kundadhara of great intelligeuce these words,*°—Rise, Rise 
up, O Kundadhara! Thy suit 1s successful! Be thou happy! 
If this Brahmana be desirous of wealth, let wealth be given 
to him,?! that is, as much wealth as this thy friend desires! 
At the command of the gods I shall give him untold wealth !” 
—Kundadhara then, retlecting upon the fleeting and unreal 
character of the status of humanity, set his heart, O Yudhish- 
thira, upon inclining the Brahmana to penances.** Indeed, 
Kundadhara said,—I do not, O giver of wealth, beg for 
wealth on behalf of this Brahmana. I desire the bestowal 
of another favor upon him! I do not solicit for this devotee 
of mine mountains of pearls and gems or even the whole 
Earth with all her riches! I desire, however, that he should 
ebe virtuous !* Let his heart find pleasure in virtue! Let 
him have virtue for her stay! Let virtue be the foremost of 


‘ ‘Agubheshu’ is explained as ‘agubheshu karmashu upasthite- 
shu’.-—T. ; 
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all objects with him! Even this is the favor that meets with 
my approval !**——-Manibhadra said,—The fruits of virtue are 
always sovereignty and happiness of diverse kinds, Let this 
one enjoy those fruits, always freed from physical pain of 
every kind ?"—’ 

“‘Bhishma continued,—‘Thus addressed, Kundadhara, 
however, of great celebrity, repeatedly solicited virtue alone 
for that Brahmana. The gods were highly pleased at it.” 
hen Manibhadra said,—The gods are all pleased with thee 
as also with this Brahmana. This one shall become a virtu- 
ous-souled person. He shall devote his mind to virtue !**— 
The Cloud, Kundadhara, became delighted, O Yudhishthira, 
at thus having been successful in obtaining his wish. The 
boon that he had got was one that was unattainable by any- 
body else.” The Brabmana then beheld scattered around him 
many delicate fabrics of cloth, Without minding them at 
all (although so costly), the Brahmana came to disrelish the 
world,™ 

“‘The Brahmana sald,— When this one doth not set any 
value upon good deeds, who else will? I had better go to 
the woods for leading a life of righteousness.*—’” 

“Bhishma continued,—‘Cherishing a distaste for the world, 
and through the grace also of the gods, that foremost of 
Brahmanas entered the woods and commenced to undergo the 
austerest of penances.** Subsisting upon such fruits and 
roots as remained after serving the deities and guests, the 
mind of that regenerate person, O monarch, was firmly set 
upon virtue.* Gradually, the Brahmana, renouncing fruits 
and roots, betouk himself to leaves of trees as his food. Then 
renouncing leaves, he took to water only as his subsistence.“ 
a RE thn 

* The Brahmana evidently refers to the indifference of Kunda- 
dhara towards him. He had thought that Kundadhara would, in re- 
turn for his adorations, grant him wealth. Disappointed in this, he 
says, when Kundadhara does not mind my adorations, who else will? 
J had, therefore, better give up all desire for wealth and retire into 
the woods. The passage, however, seems to be inconsistent with t 


Brahmana’s indifference to the fine fabrics of cloth lying around 
hm.—T. 
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After that he passed many years by subsisting upon air alone. 
All the while, however, his strength did not diminish. This 
seemed exceedingly marvellous.* Devoted to virtue and 
engaged in the practice of the severest austerities, after a long 
time he acquired spiritual vision.” He then reflected, saying 
unto himself,—If, being gratified with anybody I give him 
wealth, my speech would never be untrue.**—With a face 
lighted up by smiles, he once more began to undergo severer 
austerities.* And once more, having won (higher) success, he 
thought that he could, by a fiat of the will, then create the 
very highest objects.—If, gratified with any person whatsoever 
I give him even sovereignty, he will immediately become a 
king, for my words will never be untrue !°—While he was 
thinking in this way, Kundadhara, induced by his friendship 
for the Brahmana and no less by the ascetic success which 
the Brahmana had achieved, showed himself, O Bharata, 
(unto his friend and devotee). Meeting with him the Brah- 
mana offered him worship according to the observances or- 
dained. The Brahmana, however, felt some surprise, O 
king.** Then Kundadhara addressed the Brahmana, saying, 
—Thou hast now got an excellent and spiritual eye! Behold 
with this vision of thine the end that is attained by kings, 
and survey all the worlds besides !’—The Brahmana then, 
with his spiritual vision, beheld from a distance thousands 
of kings sunk in hell. | 

“<«Kundadhara said,—After having worshipped me with 
devotion thou hadst got sorrow for thy share, what then 
would have been the good done to thee by me, and what the 
value of my favour ?* Look, look, for what end do men 
desire the gratification of carnal enjoyments! The door of 
heaven is closed un to men |**—’ 

“Bhishma continued,—‘The Brahmana then beheld many 
men living in this world, embracing lust, and wrath, and 





* Persons who have won ascetic success utter a wish and it is im- 
mediately fulfilled. ‘I give thee this, and forthwith what is given in 
words appears bodily, ready to be taken and appropriated. The words 


di such persons do not follow their meanings, but meanings follow 
their words.—T, 
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cupidity, and fear, and pride, and sleep, and procrastination, 
and inactivity.” 

“‘Kundadhara said, With these (vices) all human beings 
are enchained. The gods are afraid of men. These vices, 
at the command of the gods, mar and disconcert on every 
side.*** No man can become virtuous unless permitted by 
the gods, (In consequence of their permission) thou hast be- 
come competent to give away kingdoms and wealth through 
thy penances !— 

“Bhishma continued,—Thus addressed, the righteous- 
souled Brahmana, bending his head unto that Cloud, pros- 
trated himself on the ground, and said,—Thou hast, indeed, 
done me a great favour !° Unconscious of the great affection 
shown by thee towards me, I hadst, through the influence of 
desire and cupidity, failed to display good will towards 
thee !"—-Then Kundadhara said unto that foremost of regener- 
ate persons,—I have forgiven thee!—and having embraced 
him with his arms disappeared there and then.” The Brah- 
mana then roamed through all the worlds, having attained 
to ascetic success through the grace of Kundadhara.® Through 
the puissance gained from virtue and penances, one acquires 
competence to sail through the skies and to fructify all one’s 
wishes and purposes, and finally attain to the highest end.™ 
The gods and Brahmanas and Yakshas and all good men 
and Charanas always adore those that are virtuous but never 
those that are rich or given up to the indulgence of their 
desires.“ The gods are truly propitious to thee since thy 
mind is devoted to virtue. In wealth there may be a very 
little happiness but in virtue the measure of happiness is 
very great,” | 


* The Burdwan translator makes nonsense of this Verse. He for- 
6 

gets his grammar so completely as to take ‘etaih’ as qualifying ‘lo« 
kah’.—T, 
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“Yudhishthira said,—‘Amongst the diverse kinds of sacri- 
fices, all of which, of course, are regarded to have but one 
object (viz., the cleansing of the heart or the glory of God), 
tell me, O grandsire, what that sacrifice 1s which has been 
ordained for only the sake (or acquisition) of virtue and not 
for the acquisition of either heaven or wealth !*”! | 

“Bhishma said,—In this connection I shall relate to thee 
the history, formerly recited by Narada, of a Brahmana who 
for performing sacrifices, lived according to the wnccha mode.? 

“Narada said,—In one of the foremost of kingdoms that 
was distinguished again for virtue, there lived a Bra&hmana. 
Devoted to penances and living according to the wnccha 
mode, that Brahmana was earnestly engaged in adoring 
Vishnu in sacrificest* He had Cyamaka for his food, 
as also Suryaparni and Suvarchala and other kinds of 
potherbs that were bitter and disagreeable to the taste. In 
consequence, however, of his penances, all these tasted 
sweet.t* Abstaining from injuring any creature, and lead- 








* The Verse is not difficult ; the Commentator, again, is very clear. 
The Burdwan translator, however, while citing the very words of the 
commentary, totally misunderstands them and makes utter nonsense of 
them. ‘Ekarthén4m’ is explained as ‘Ekam chittaguddhih Igwarapritirva 
tadarthaném madhye’. The question asked is ‘dharmirtham yo yajnah 
samahitah (viniyuktah) tadeva vruhi’ and not that ‘Yajna’ which 
‘sukharthartham (bhavati).’—T. 

+ One that subsists upon grains of corn picked up from the fields 
after the reapers have abandoned them is called a person Jeading the 
unccha mode of life. The Burdwan translator commits the ridiculous 
error of taking ‘uncchavrittih’ as the name of the Brahmana. The 
Commentator supposes that ‘Yajna’ here implies ‘Vishnu’, as expound- 
ed in the Crutis.—T. 

t ‘Cy&imaka’ is a variety of pady called Panicum frumentaceum. 
‘Suryaparni’ is otherwise called ‘Mashaparni’ (Ayurveddrtha chandrika). 
It is identifled with Tiramus labialis, syn—Glycine deblis. ‘Suvarchala’ 
isé name applied to various plants. Here, very probably, ‘Brahmi- 
gaka’', or Herpestes Monniera (syn. Gratiola Monniera, Linn) is intend- 
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ing the life of a forest recluse, he attained to ascetic success. 
With roots and fruits, O scorcher of foes, he used to adore 
Vishnu in sacrifices that were intended to confer heaven upon 
him.*® The Brahmana, whose name was Satya, had a wife 
named Pushkaradharini. She was pure-minded, and had 
emaciated herself by the observance of many austere vows. 
(Herself having been of a benevolent disposition, and her 
husband being thus addicted to sacrifices that were cruel), 
she did not approve of the conduct of her lord. Summoned, 
however, to take her seat by his side as his spouse (for the 
performance of a sacrifice),’ she feared to incur his curse and, 
therefore, comported herself with his conduct. The garments 
that invested her body consisted of the (cast off) plumes of 
peacocks.’ Although unwilling, she still performed that sacri- 
fice at the command of her lord who had become its Hotri. 
In that forest, near to the Brahmana’s asylum, lived a neigh- 
bour of his, viz., the virtuous Parnada of Cukra’s race, hav- 
ing assumed the form of a deer. He addressed that Brah- 
mana, whose name was Satya, in articulate speech and said 
unto him these words:—Thou wouldst be acting very im- 
properly,}* if this sacrifice of thine were accomplished in 
such a manner as to be defective in mantras and other parti- 
culars of ritual! I, therefore, ask thee to slay and cut me in- 
to pieces for making libations therewith on thy sacrificial fire ! 
Do this and becoming blameless ascend to heaven !!°—Then 
the presiding goddess of the solar disc, viz., Savittri, came 
to that sacrifice in her own embodied form and insisted upon 





* J. @, he never slaughtered living animals for offering them in 
sacrifices because of his inability to procure them. He, therefore. 
substituted vegetable products for those animals. His sacrifices, in- 
tended to take him to heaven, were really cruel in intention.—T. 

' ¢ Following the Bombay text, I read the last line of 8 as “Qukrasya 
punarajaitih Parnédonamadharmavit,” or “Cukrasya punarajnabhih 
&c.” ; ‘éjatih’ is a ‘descendant’. If ‘ajnibhih’ be taken as the reading 
it would mean ‘at the repeated commands of Cukra’. The Bengal 
reading ‘apadhyanit adharmavit’ seems to be vicious. Both the ver- 
nacular versions are incorrect; K. P. Singha supplying something ‘of 
his own will for making sense of what he writes, and the Burd wan 
translator writing nonsense as usual.—T, 


422 : MAHABHARATA, [Mokshudharma 


that Brahmana in doing what he was desired by that deer to 
do. Unto that goddess, however, who thus insisted, the Brah- 
mana replied, saying,—I shall not slay this deer who lives 
with me in this same neighbourhood !*"'—Thus addressed by 
the Brahmana, the goddess Savittri desisted and entered the 
sacrificial fire from desire of surveying the nether world, and 
wishing to avoid the sight of (other) defects in that sacri- 
fice.f'? The deer then, with joined hands, once more begged 
of Satya (to be cut into pieces and poured into the sacrificial 
fire). Satya, however, embraced him in friendship and dis- 
missed him, saying,—Go !t"—At this, the deer seemed to 
leave that place. But after he had gone eight steps he re- 
turned, and said,—Verily, do thou slay me! Truly do I 
say, slain by thee I am sure to attain to a righteous end !!* 
I give thee (spiritual) vision. Behold the celestial Apsaras 
and the beautiful vehicles of the high-souled Gandharvas !4— 
Beholding (that sight) for a protracted space of time, with 
longing eyes, and seeing the deer (solicitous of sacrifice), and 
thinking that residence in heaven is attainable by only slaught- 
er, he approved (of the counsels the deer had given).'* 
It was Dharma himself who had become a deer that lived in 
those woods for many years. (Seeing the Brahmana tempt- 
ed by the prospect he beheld), Dharma provided for his sal- 
vation and counselled him, saying,—This (v2z., slaughter of 
living creatures) is not conformable to the ordinances about 
Sacrifice.$"—The penances; which had been of very large 





* K. P. Singha wrongly translates this verse; for once, the Bur- 
dwan translator is correct.—T. 

+ Both the vernacular versions of this Verse were incorrect. The 
Commentator explains thatthe grammar is ‘rasitalam didrikshuh sf 
Yajnipavakam pravishté&.’ ‘Yajne duccharitam kinnu, ‘samipavarti 
mudo janah’ 4. ¢, fearing to see many other defects in the sacrifice 
which was being celebrated by an ignorant person.—T° 
_ t ‘Vaddhanjalim’ isan abverb, qualifying ‘ayichata’. The Burd- 
wan translator wrongly takes it as an adjective of ‘Satyam’.—T. 

$ In Verse 8, it is said that it wasa descendant of Cukra, v2z., the 
virtuous Parnida, who had become a deer and lived in those woods as 


the Brihmana’s neighbour. Here it is said that it was the deity Dhar 


ma who had become so, The two statements may be reconciled 
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measure, of that Brahmana whose mind had entertained the 
desire of slaying the deer, diminished greatly in consequence 
of that thought itself. The injuring of living creatures, 
therefore, forms no part of sacrifice.*** Then the illustrious 
Dharma, (having assumed his real form), himself assisted that 
Brahmana, by discharging the priestly office, to perform a 
sacrifice. The Brahmana, after this, in consequence of his 
(renewed) penances, attained to that state of mind which 
was his spouse’s.f'* Abstention from injury is that religion 
which is complete in respect of its rewards, The religion, 
however, of cruelty is only thus far beneficial that it leads 
to heaven (which has a termination). I have spoken to thee of 
that religion of Truth which, indeed, is the religion of those 
that are utterers of Brahma.’ ’?° 


SECTION CCLXXIII. 


“Yudhishthira said—‘By what means doth a man become 
sinful, by what doth he achieve virtue, by what doth he attain 
to renunciation, and by what doth he win Emancipation ?” 

“Bhishma said,—‘Thou knowest all duties. This question 
that thou askest is only for confirmation of thy conclusions. 
Listen now to Emancipation, and Renunciation, and Sin, and 
Virtue to their very roots !? Perceiving any one of the five 
objects, (viz., form, taste, scent, sound, and touch), desire 
runs after it at first. Indeed, obtaining them within the 
purview of the senses, O chief of Bharata’s race, desire or 





posing that Dharma first became the 4zshi Parnada and then, as Parné- 
da, was metamorphosed into a deer. ‘“Iasya nishkritim ddhatta’ is 
explained by the Commentator in a very far-fetched way. He takes 
these words to mean that Dharma, who had become a deer, provided 
at this juncture for his liberation from that metamorphosis. I think 
‘tasya’ has reference to the misled Brihmana.—T, 

* ‘Yajnia’ is explained as ‘yajnaya hité.—T. 

Tt ‘Samadhainam’ is the absorption of meditation, or that state of 
mind in which one has no longer any affection for the world. ‘Bhary- 
yaiy&h’ is genetive, but the Burdwan translator takes it for the ins- 
trumental singular.—T. ® 

1 ‘Yo dharmah’ is the reading I take, and not ‘no dharmiéh’,—T 
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aversion springs up.** One then, for the sake of that object, 
(i. @., for acquisition of what is liked and avoidance of what 
is disliked) strives and begins acts that involve much labour. 
One endeavours one’s best for repeatedly enjoying those forms 
and sceuts (and the three other objects of the remaining three 
senses) that appear very agreeable." Gradually, attachment, 
aud aversion, and greed, and errurs of judgment arise. The 
mind of one overwhelmed by greed and error and affected by 
attachment and aversion is never directed to virtue. One 
then begins with hypucrisy to do acts that are good.* Indeed, 
with hypocrisy one then seeks to acquire virtue, and with 
hypocrisy one likes to acquire wealth. When one succeeds, O 
son of Kuru’s race, in winning wealth with hypocrisy,’ one 
set one’s heart to such acquisition wholly. It is then that 
one begins to do acts that are sinful, notwithstanding the 
admonitions of well-wishers and the wise, unto all which he 
makes auswers plausibly consistent with reason and conform- 
able to the injunctions of the scriptures. Born of attach- 
ment aud error, his sins, of three kinds, rapidly increase, for 
he thinks sinfully, speaks sinfully, and acts sinfully. When 
he fairly starts on the way of sin, they that are good mark 
his wickedness, They, however, that are of a dispusition 
similar tu that of the sinful man, euter into friendship with 
him.® He succeds not in winning happiness even here. 
Whence then would he succeed in winning happiness here- 
after? Itis thusthat one becomes sinful, Listen now to 
me as I speak to thee of one that is righteous. Such a man 
inasmuch as he seeks the good of others, succeeds in winning 
good for himself. By practising duties that are fraught with 
other people’s good, he attains at last toa highly agreeable 
end.'?, He who, aided by his wisdom, succeeds beforehand 
in beholdiny the faults above-adverted to, who is skilled in 
judging of what is happiness and what is sorrow and how 
each is brought about, and who waits with reverence upon 
those that are good,'® makes progress in achieving virtue, 








e * The Commentator explains the grammar as ‘panchindm (madhye 


ekam) artham pripya, &c,’—T. 
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both in consequence of his habit and such companionship 
of the good. The mind of such a person takes delight in 
virtue, and he lives on, making virtue his support. If he 
gets his heart on the acquisition of wealth, he desires only 
such wealth as may be acquired in righteous ways.* In- 
deed, he waters the roots of only those things in which he 
sees merit. In this way doth one become righteous and ac- 
quires friends that are good.'® In consequence of his acquisi- 
tion of friends, of wealth, and of children, he sports in 
happiness both here and hereafter. The mastery (in respect 
of enjoyment) that a living creature attains over sound, touch, 
taste, form, and scent, O Bharata, represents the fruit of 
virtue.* Remember this. Having obtained the fruit of 
virtue, O Yudhishthira, such a man dves not give himself up 
to joy.'"'8 Without being contented with such (visible) fruits 
of virtue he betakes himself to Renunciation, led on by the 
eye of knowledge. When, having acquired the eye of know- 
ledge, he ceases to take pleasure in the gratification of 
desire, in taste ‘and in scent,'® when he does not allow his 
mind to run towards sound, touch and form, it is then that 
he succeeds in freeing himself from desiref. He does not, 
however, even then cast off virtue or righteous acts.*° Be- 
holding then all the worlds to be liable to destruction, he 
strives to cast off virtue (with its rewards in the form of 
heaven and its happiness) and endeavours to attain to Eman- 
cipation by the (well-known) means.}** Gradually abandoning 
all sinful acts he betakes himself to Renunciation, and be- 
coming righteous-souled succeeds at last in attaining to Eman- 
cipation.* JI have now told thee, 0 son, of that about which 


* This is the mastery or puissance that is brought about by Yoga, 
so that the persen succeeds, by fiats of the will, in creating whatever 
he desires.—T. 

t The Burdwan translator gives a ridiculous version of this verse. 
He cites the Commentator’s words without understanding them 
i ne 

} What he does is to abandon ‘sakémah dharmah’ for betaking 
himself to ‘nishkamah dharmah’ or the practice of duties withoyt 


desire of fruit, for only such a course of eondase can lead to Emancipa- 
tion.—T, 
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thou hadst asked me, viz., the topics of Sin, Righteousness, 
Renunciation, and Emancipation, O Bharata !28 Thou shouldst, 
therefore,-O Yudhishthira, adhere to virtue in all situations, 
Eternal is the success, O son of Kunti, of thee that adherest 
to righteousness |’ ”** 


SrctTion CCLXXIV. 


“Yudhishthira said,—‘Thou hast said, O grandsire, that 
Emancipation is to be won by means and not otherwise. I 
desire to hear duly what those means are !! 

“Bhishma said,—‘O thou of great wisdom, this enquiry 
that thou hast addressed to me and that is connected with a 
subtle topic, is really worthy of thee, since thou, O sinless one, 
always seekest to accomplish all thy objects by the applica- 
tion of means!? That state of mind which is present when 
one sets oneself to make an earthen jar for one’s use, dis- 
appears after the jar has been completed. After the same 
manner, that cause which urges persons who regard virtue as 
the root of advancement and prosperity ceases to operate 
with them that seck to achieve Emancipation.t? That 
path which leads to the Eastern Ocean is not the path 
by which one can go to the Western Ocean. There is only 
one path that leads to Emancipation. (It is not identical 
with any of those that lead to any other object of acquisi- 
tion), Listen to me as I discourse on it to thee in detail.* 
One should, by practising forgiveness, exterminate wrath, 
and by abandoning all purposes, root out desire. By prac- 





* By ‘dharma’ here is meant ‘nishkima dharma’, for the fruits of 
‘sakima dharma’ are not eternal, heaven like all things else having an 
end.—T. 

+ What is said in this Verse is this: when a man wants an earth- 
en jar, he works for creating one. When he has got one, he no longer 
finds himself in the same state of mind, his want having been satis- 
fled. Similarly, with men desirous of heaven and earthly prosperity 
as the reward of virtue, the means is Pravirtié or acts. This or these 

cease to operate with those who having acquired such virtue set them- 
selves for the achievement of Emancipation, for with them the religion 
of Nivritté is all-in-all.—T. 
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tising the quality of Satwa* one should conquer sleep.” By 
heedfulness one should keep off fear, and by contemplation of 
the Soul one should conquer breath. Desire, aversion, and 
lust, one should dispel by patience ;* error, ignorance, and 
doubt, by study of truth. By pursuit after knowledge one 
should avoid insouctance and inquiry after things of no in- 
terest.{’ By frugal and easily digestible fare one should drive 
off all disorders and diseases. By contentment one should 
dispel greed and stupefaction of judgment, and all worldly 
concerns should be avoided by a knowledge of the truth.$° 
By practising benevolence one should conquer iniquity, and 
by regard for all creatures one should acquire virtue. One 
should avoid expectation by the reflection that it is concern- 
ed with the future ; and one should cast off wealth by aban- 
doning desire itsclf.° The man of intelligence should abandon 
affection by recollecting that everything (here) is transitory. 
He should subdue hunger by practising Yoga. By practis- 
ing benevolence one should keep off all ideas of self-import- 
ance, and drive off all sorts of craving by adopting content- 
ment.!® By exertion one should subdue procrastination, 
and by certainty all kinds of doubt, by taciturnity loquaci- 
ousness, and by courage every kind of fear.'' Speech and 


* I. e¢, by abandoning all kinds of idleness, as explained by the 
Commentator.—T. 

+ I. e, by Yoga-meditation one should regulate and finally suspend 
one’s breath. The Yogin can suspend all physical functions and yet 
live on from age to age.—T. 

{ ‘Nidra’ here is explained as ‘ananusandhidna’ or the absence of 
inquisitiveness or curiosity. By ‘pratibha’ is meant inquiry after 
improper things or things that are of no interest.—T. 

$ The truth is that the world is unreal and has an end.—T. 

“| Hunger is to be subdued by Yoga, ¢. ¢, by regulating the wind 
within the body. Doubt is to be dispelled by certainty ; this implies 
that certain knowledge should be soughs for by driving off doubt. The 
Commentator thinks that this means that all sceptical conclusions 
should be dispelled by faith in the scriptures. By ‘fear,’ in this Verse, 
is meant the source of fear, or the world. That is to be conquered by 
the conquest of the six, 7. ¢, desire, wrath, covetousness, error, pride, 

.envy.—T, | 
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mind: are: to..be subdued by the Understanding, and the 
Understanding, in its turn, is to be kept under control by— 
the eye of knowledge. Knowledge, again, is to be controll- 
ed by acquaintance with the Soul, and finally the Soul is to 
be controlled by the Soul.*4? This last is attainable by 
those that are of pure acts and’ endued with tranquillity of 
soul,t the means being the subjugation of those five impedi- 
ments of Yoga of which the learned speak.'® By casting off 
desire and wrath and covetousness and fear and sleep, one. 
should, restraining speech, practise the observances that are. 
favorable to Yoga, viz. contemplation, study, gift, truth, 
modesty, candour, forgiveness, purity of heart, purity in res- 
pect of food, and the subjugation of the senses. By these 
one’s energy is increased, sins are dispelled, wishes crowned 
with fruition, and knowledge (of diverse kinds) gained. 
When one becomes cleansed of one’s sins and possessed of 
energy and frugal of fare and the master of one’s senses, ote 
then, having conquered both desire and wrath, seeks to 
attain to Brahma." The avoidance of ignorance (by listen- 
ing to and studying the scriptures), the absence of attach- 
ment (in consequence of Renunciation), freedom from desire 
and wrath (by adoption of contentment and forgiveness), 
the puissance that is won by Yoga, the absence of pride and 
haughtiness, freedom from anxiety (by subjugation of every 
kind of fear), absence of attachment to anything like home 
and family,*—these constitute the path of Emancipation. 
That path is delightful, stainless, and pure. Similarly, the 
restraining of speech, of body, and of mind, when practised 





* What is laid down here is the same course of training that is 
_. indicated for Yoga, First, the senses are to be merged into the mind, 
then the mind is to be merged into the Understanding, then the Under- 
standing is to be merged into the Soul or what is known as the Ego. 
This Ego is to be merged at last into the Supreme Soul. When the 

Ego is understood, it comes to be viewed as Brahma.—T. | 


+ ‘Pure acts’ are of course, those that are included in ‘Nishkama 
duarmah’, and ‘tranquillity of soul’ is the cleansing of the soul by 
driving away all passions and desires.—T. 
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from the: absence of desire, constitutes a the both ot Eman- 
cipation.’ ”4** 


_ SECTION CCLXXV. 


| “Bhishma said,—‘In this connection is cited the old narra- 
tive of the discourse that took place between Narada and 
Asita-Devala.: Once on a time Narada, beholding that fore- 
most of intelligent men, viz, Devala of venerable years, 
seated at his ease, questioned him about the origin and the 
destruction of all creatures.’ 

“‘Nsrada said,—Whence, O Brahmana, hath this uni- 
verse, consisting of mobile and immobile objects, been creat- 
ed? When again the all-embracing destruction comes, 
into whom doth it merge? . Let thy learned self discourse to 
me on this !— | | | 

“¢Asita said,—Those from which the Supreme Soul, when 
the time comes, moved by the desire of existence in mani- 
fold forms, creates all-creatures, are said by persons conver- 
sant with objects to be the five great essences.[* (After this) 
Time, impelled by the Understanding, creates other objects 
from those (five primal essences). He that says that 


* Such restraint of speech, &c., or ‘niyamah’ is ‘yogah’, ‘Kamato- 
anyatha’ is ‘kima-vaiparityena’. The sense, the Commentator adds, is 
that one should not desire ‘yoga-siddhi’, for then, as has been repeat- 
edly indicated in the previous Sections, the Yogin would fall into hell 
and succeed not in attaining to Emancipation, heaven itself being hell 
in comparison with the felicity of Emancipation. K. P. Singha quietly 
skips over the last line and the Burdwan translator offers a ridiculous- 
ly incorrect version.—T. | 

t ‘Yebhyah’ means ‘the materials from which’. ‘Srijati’ has ‘Para- 
matmé’ for its nominative (understood). ‘Kale’ is the time of creation 
as selected by the Supreme Soul in his own wisdom. ‘Bhavaprachoditah’ 
is ‘induced by the desire of becoming many, or led by the desire of 
existence as many or in infinite diversity’,—T. 

I ‘Kala’ here is, perhaps, the embodiment of the abstract idea of 
life.or living creatures. Impelled by the Understanding, ‘Kala’ or Life 
sets itself to the creation of other creatures. These last also are equally 
the result of the same five primal essences,—T. 
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there is anything else besides these (i. ¢. the five primal 
essences, Kala, and the Understanding), says what is not 
true.” Know, O Narada, that these five are eternal, indes- 
tructible, and without beginning and without end. With 
Kala as their sixth, these five primal essences are naturally 
possessed of mighty energy." Water, Space, Earth, Wind, 
and Heat,—these are those five essences. Without doubt, 
there is nothing higher or superior to these (in point of 
puissance or energy.” The existence of nothing else (than 
these five) can be affirmed by any one agreeably to the con- 
clusions derivable from the Crutis or arguments drawn from 
reason. If any one does assert the existence of anything 
else, then his assertion would verily be idle or vain. Know 
that these six enter into the production of all effects. That 
of which are all these (which thou perceivest) is called 
Asat.¥* These five, and Kala (or Jiva), the potencies of 
past acts, and Ignorance,—these eight eternal essences are 
the causes of the birth and destruction of all creatures.t* 
When creatures are destroyed it is into these that they 
enter ; and when they take birth, it is again from them that 
they do so. Indeed, after destruction, a creature resolves 
itself into those five primal essences.° His body is made 
of earth; his ear has its origin 1n space; his eye hath light 
for its cause ; his life (motion) is of wind; and his blood is 





* The construction of the second line is this: ‘etin shad abhini- 
vrittin (sarvashu kaéryeshu anugatin) vettha,; then ‘ete yasya rdgayah 
(karyani, tat asat)’. The sense of the last clause is that this all is the 
effect of those primal essences. This all, therefore, is of those essences. 
The latter are included in the word asat, or unreal, as distinguished | 
from sat or real or substantial. The Soul is sat, everything; else is 
asat.—T. 

t+ In previous Sections it has been explained how when the Chif, 
which has pure knowledge for its attribute, becomes invested with 
Ignorance, it begins to attract the prima] essences towards itself in 
consequence of the potencies of past acts and take birth in various 
shapes. (The idea of past acts is due to the infinite cycles of creation 
apd destruction, the very first creation being inconceivable.) The 
causes of creation are, therefore, the five primal essences, Jiva (or 
chit), the protencies of past acts, and Ignorance.—T. i 
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of water, without doubt". The two eyes, the nose, the two 
ears, the skin, and the tongue (constituting the fifth), are 
the senses. These, the learned know, exist for perception 
of their respective objects.*'* Vision, hearing, smelling, touch- 
ing, and tasting are the functions of the senses. The five 
senses, are concerned with five objects in five ways. Know, by 
the inference of reason, their similitude of attributes.t'? Form, 
scent, taste, touch, and sound, are the five properties that 
are (respectively) apprehended by the five senses in five 
different ways.‘* These five properties, viz., form, scent, taste, 
touch, and sound, are not really apprehended by the senses 
(for these are inert), but it is the Soul that apprehends them 
through the senses. That which is called Chitta is superior 
to the multitude of senses, Superior to Chitta is Manas, 
Superior to Manas is Buddhi, and superior to Buddhi is 
Kshettrujna.t At first a living creature perceives differ- 
ent objects through the senses. With Manas he reflects 
over them, and then with the aid of Buddhi he arrives at 
certitude of knowledge. Possessed of Buddhi, one arrives 
at certainty of conclusions in respect of objects perceived 
through the senses.’ The five senses, Chitta, Mind, and 
Understanding (which is the eighth in the tale),—these 
are regarded as organs of knowledge by those conversant 





* ‘Jndnani’ is ‘Jnina-kirandni’, «. ¢., perceptions for causes of per- 
ception.—T. 

+ The second line of 13 is very condensed. The meaning is this ;} 
the eye is the sense of vision. Vision or sight is its function. The 
object it apprehends isform. The eye has light for its cause,and form 
is an attribute of light. Hence the eye seizes or apprehends form. 
By the inference of reason, there is similitude, in respect of attribute 
or property, between the eye, vision, and form. The Commentator 
explains this clearly. ‘Drashtri-darcana-dricyénam trayénamapi gunat- 
matyam upapannam’. This is indicated with a little variation in the 
next verse. K. P. Singha skips over the line. The Burdwan trans- 
lator gives an incorrect version.—T. 

t Manas is mind, Budhhi is understanding, and Kshettrajna is the 
Soul. What, however, is Chttta is difficult to ascertain, unless it 
means vague or indefinite perception. In some systems of philosoph? 
the Chitta is placed above the Underatanding.—T. 
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with the science of Adhyatma.’* The hands, the feet, the 
anal duct, the membrum virile, the mouth (forming the fifth 
in the tale), constitute the five organs of action* The 
mouth is spuken of as an organ of action because it contains 
the aparatus of speech, and that of eating. The feet are 
organs of locomotion and the hands for doing various kinds 
of work.” The anal duct and the membrum virile are two 
organs that exist for a similar purpose, viz., for evacuation. 
The first is for evacuation of stools, the second for that of 
urino as also of the vital seed when one feels the influence of 
desire. Besides these, there is a sixth organ of action. 
It is called muscular power. These then are the names of 
the six organs of action according to the (approved) treatises 
bearing on the subject. I have now mentioned to thee the 
names of all the organs of knowledge and of action, and all 
the attributes of the five (primal) essences.*** When in 
consequence of the organs being fatigued, they cease to per- 
form their respective functions, the owner of those organs, 
because of their suspension, is said to sleep.* If when the 
functions of these organs are suspended, the functions of the 
mind do not cease, but on the other hand the mind continues 
' to concern itself with its objects, that condition of Consci- 
ousness is called Dream.** During wakefulness there are 
three states of the mind, viz., that connected with Goodness, 
that with Passion, and that with Darkness, In dream also 
the mind becomes concerned with the same three states. 
Those very states, when they appear in dreams, connected 
with pleasurable actions, come to be regarded with applause.” 
Happiness, success, knowledge, and absence of attachment 
are the indications of (the wakeful man in whom is present) 
the attribute of Goodness. Whatever states (of Goodness, 
Passion, or Darkness) are experienced by living creatures, as 
exhibited in acts, during their hours of wakefulness, reappear 
in memory during their hours of sleep when they dream. 
Tho passage of our notions as they exist during wakefulness 





“ * The Bengal reading ee is preferable to the Bombay 
reading ‘yathé mama’.—T, 
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into those of dreams, and that of notions ‘as they exist in 
dreams into those of wakefulness, become directly apprehen- 
sible in that state of consciousness which is called dreamless 
slumber. That is eternal, and that is desirable.***" There 
are five organs of knowledge, and five of action; with muscular 
power, mind, understanding, and Chitta, and with also the 
three attributes of Satwa, Rajas, and Tamas, the tale, it 
has been said, comes up to seventeen. The eighteenth in 
the enumeration is he who owneth the body. Indeed, he 
who lives in this body is eternal.** All those seventeen (with 
| Avidy% or Ignorance making eighteen), dwelling in the 
body, exist attached to him who owns the body. When the 
owner disappears from the body, those eighteen (counting 
Avidyd) cease to dwell together in the body.2* Or, this 
body made up of the five (primal) essences is only a combina- 
tion (that must dissolve away). The eighteen attributes (in- 
cluding Avidyd), with him that owneth the body, and count- 
ing stomachic heat numbering twentieth in the tale, form thas 
which is known as the Combination of the Five.” There is a 
Being called Mahat, which, with the aid of the wind (called 
Prdna), upholds this combination containing the twenty 
things that have been named, and in the matter of the des- 
truction of that body the wind (which is generally spoken 
of as the cause) is only the instrument in the hands of that 
SRT ee NY aE ae ECS Ne RIE RTO Le ere OEE 
* The first line of 27 is grammatically connected with the last line 
of 26. The second line of 27 is very abstruse. The grammatical con- 
struction is this:—‘tayorbhavayorgamanam (sushuptau) pratyaksham 
(drishtam) ; (tadeva) nityam, ipsitam (cha).’ Whatis meant by this 
is that in ordinary men, the notions during wakefulness are not the 
notions they cherish during dreams: nor are their notions during 
dreams identifiable with those they entertain while wakeful. There 
is similarity but not identity. In eternal Sushupti, however, which is 
Emancipation, the notions of wakefulness pass into those of dream 
and those of dream pass into those of wakefulness, 3. ¢, both (or, 
rather, the same, for there is then perfect identity between them) 
become directly apprehensible in Sushupti or Emancipation. Sushuptt 
or Emancipation, therefore, is a state, in which there is neither the 
consciousness of wakefulness nor that of dream, but both run reese 
their defferences disappearing totally.—T. a 
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same Mahat.™ Whatever creature is born is resolved once 
more into the five constituent elements upon the exhaustion 
of his merits and demerits; and urged again by the merits 
and demerits won in that life enters into another body re- 
sulting from his acts,*** His abodes always resulting from 
Avidya, desire, and acts, he migrates from body to body, 
abandoning one after another repeatedly, urged on by Time, 
like a person abandoning house after house in succession.™ 
They that are wise, and endued with certainty of knowledge, 
do not give way to grief upon beholding this (migration). 
Only they that are foolish, erroneously supposing relationships 
(where relationship in reality there is none) indulge in grief 
at sight of such changes of abode.“ This Jiva is no ones 
relation ; there is none again that may be said to belong to 
him. He is always alone, and he himself creates his own body 
and his own happiness and misery.” This Jiva is never born, 
nor doth he ever die, Freed from the bond of body, he suc- 
ceeds sometimes in attaining to the highest end.™ Deprived 
of body, because freed through the exhaustion of acts from 
bodies that are the results of merits and demerits, Jiva at last 
attains to Brahma.” For the exhaustion of both merits and 
demerits, Knowledge hath been ordained as the cause in the 
Sankhya school, Upon the exhaustion of merit and demerit, 
when Jiva attains to the status of Brahma,} (they that 
are learned in the scriptures) behold (with the eye of the 
ecriptures) the attainment of Jiva to the highest end.—'’ ”* 


* This is a triplet.—T. 

+ ‘Brahmabhava’ is explained as follows: when one succeeds in 
understanding Brahma, one is said to attain to Brahma, as the Crutis 
declare. The Commentator explains that ‘pagyanti’ is used with re- 
ference to those that are learned in the scriptures. They ‘behold’ the 
attainment of the highest end by Jiva not with their physical eyes but 
with the eye of the scriptures, for they that are themselves emancipated 

“eannot be said to behold the emancipation of another. This is: grave 
triflieg for explaining the use of the word ‘pagyanti’.—T. 
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“Yudhishthira said,—‘Cruel and sinful that we are, alas, 
we have slain brothers and sires and grandsons and kinsmeu 
and friends and sons!! How, O grandsire, shall we dispel 
this thirst for wealth! Alas, through that thirst we have 
perpetrated many sinful deeds.” 

“Bhishma said,—‘In this connection 1s cited the old nar- 
rative of what was said by the ruler of the Videhas unto the 
enquiring Mandavya.? The ruler of the Videhas said—I 
have nothing (in this world), yet I live in great happiness, 
If the whole of Mithila (which is said to be my kingdom) 
burn in a conflagration nothing of mine will be burnt down.‘ 
Tangible possessions, how valuable soever, are a source of 
sorrow to men of knowledge; while possessions of even little 
value fascinate the foolish.** Whatever happiness exists here, 
derivable from, the gratification of desire, and whatever 
heavenly happiness exists of high value, do not come up to 
even a sixteenth part of the felicity that attends the total 
disappearance of desire.’ As the horns of a cow grow with 
the growth of the cow itself, after the same manner the thirst 
for wealth increases with increasing acquisitions of wealth.’ 
Whatever the object for which one feels an attachment, that 
object becomes a source of pain when it is lost. One should 
not cherish desire. Attachment to desire leads to sorrow. 
When wealth has been acquired, one should apply it to 
purposes of virtue. One should even then give up desire,}“ 





* The Commentator points out that possessions of value include even 
the region of Brahman. Men of knowledge, who seek Emancipation, 
do not set any valne on even the joys of the region of the Creator.—T. 

+ The Commentator explains that one should not cherish the desire 
for wealth even for the sake of acquiring virtue therewith. When, 
however, wealth is obtained without effort, such wealth should be 
applied to the acquisition of virtue. One is also directed to give up 
the desire of acquiring wealth (by even innocent means), the reasor 
being that desire, when cherished, is sure to increase and get the better 
of one’s heart.—T, 
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The man of knowledge always looks upon other creatures 
even as he looks upon himself. Having cleansed his soul 
and attained to success, he casts off everything here.*'® 
By casting off both truth and falsehood, grief and joy, the 
agreeable and disagreeable, fearlessness and fear, one attaing 
to tranquillity, and becomes free from every ‘anxiety. te That 
thirst (for earthly things) which is difficult of being cast off 
by men of foolish understanding, which wanes not with the 
wane of the body, and which is regarded as a fatal disease 
(by men of knowledge), one who succeeds in casting off ig 
sure to find felicity."* The man of virtuous soul, by behold- 
ing his own behaviour that has become bright as the moon 
and free from evil of every kind, succeeds in happily attain- 
ing to great fame both here and hereafter !!*—Hearing these 
words of the king, the Brahmana became filled with joy, and 
applauding what he heard, Mandavya betook himself to the 
path of Emancipation.’ ”“* 


Section CCLXXVIL. 


“Yudhishthira said,—'Time, that is fraught with terror 
unto all creatures, is running his course. What is that 
source of good after which one should strive? Tell me this, 
O grandsire !"' 

“Bhishma said,—‘In this connection is cited the old nar- 
rative of a discourse between asire and son. Listen to it, 
© Yudhishthira !? Once onatime, O son of Pritha, a re- 
generate person devoted to only the study of the Vedas had 
& very intelligent son who was known by the name of 
Medhavin.* Himself conversant with the religion of Eman- 
cipation, the son one day asked his father who was not con- 
versant with that religion and who was engaged in following 
the precepts of the Vedas, this question.* 

. “*The son said,—What should a man of intelligence do, 





. * The Commentator observes that the first line means that the man 
of knowledge should wish for happiness to all, and never wish sorrow 
topny one. ‘Sarvam’ includes virtue and vice. Of course, the practice 

_ pf ishing dharma ix récommended.—T, a vis 
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Q'sire, knowing that the period of existence allotted to men 
runs fast away ? Tell me this truly and in proper order, O 
father, so that, guided by thy instructions Imay set myself 
to the acquisition of virtue.— 

“<The sire said,— Having studied the Vedas all the while 
observing the duties of Brahmacharyya, O son, one should 
then desire for offspring for the sake of rescuing one’s sires, 
Having established one’s fire then and performing the sacrifices. 
that are ordained, one should then retire into the woods and 
(having lived as a forest-recluse) one should then become a 
Muni (by casting off everything and calmly waiting for 
dissolution ).°— 

The son said,—When the world is thus assailed and 
thus besieged on all sides, and when such irresistible (bolts) 
are falling in every direction, how can you speak so calmly ?-— 

“The sire said,—How is the world assailed? By what 
is it besieged ? What are those irresistible bolts that are 
falling on every side? Dost thou frighten me with thy 
words ?}— 

The son said, _The world is assailed by Death. It is 
besieged by Decrepitude. Days and Nights are continually 
falling (Jike bolts) Why do you not take heed of these ?° 
When I know that Death does not wait here for any one 
(but snatches all away suddenly and without notice) how 
can I possibly wait (for his coming) thus enveloped in a 
coat of Ignorance and (heedlessly) attending to my concerns ?'* 
When as each night passes away the period of every one’s 
life wears away with it, when, indeed, one’s position is 
similar to that of a fish in a piece of shallow water, who can 
feel happy ?'! Death encounters one in the very midst of one’s 
concerns, before the attainment of one’s objects, finding one 
as unmindful as a person while engaged in plucking flowers, **4 





* All Brihmanas have to plack flowers in the morning for offering 
them to the deities they worship. The task takes many minutes, be- 
cause & good many haveto be plucked for the purpose. Being a daily 
eccupation and going as they do to places where flowers abound, the aq 
of plucking goes on while the plucker is mentally “ees with other 
things,—T, 
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That which is kept for being done tomorrow should be 
done today ; and that which one thinks of doing in the 
afternoon should be done in the forenoon. Death does not 
wait, mindful of one’s having done or not done one’s acts."® 
Do today what is for thy good (without keeping it for to- 
morrow)! See that Death, who is irresistible, may not over- 
come thee (before accomplishing thy acts). Who knows that 
Death will not come to one this very day 2?“ Before one’s 
acts are completed, Death drags one away. One should, there- 
fore, commence to practise virtue while one is still young 
(without waiting for one’s old age), for life is uncertain." 
By acquiring virtue one is sure to win eternal happiness both | 
here and hereafter. Overpowered by folly one girds up one’s 
Joins for acting on behalf of one’s sons and wives.'* By 
accomplishing acts foul or fair, one gratifies these (relatives), 
Him possessed of sons and animals, and with mind devotedly 
attached to them,’’ Death seizes and runs away like a tiger 
bearing away a sleeping deer.* While still engaged in 
winning diverse objects of desire, and while still unsated 
with their enjoyment,"* Death seizes him and runs away 
like a she-wolf seizing a sheep and running away with it.— 
This has been done,—this remains to be done,—this other 
is half done,“—one may say thus to oneself; but Death, 
unmindful of one’s desire to finish one’s unfinished acts, 
seizes and drags one away. One that has not yet ob- 
tained the fruit of what one has already done, amongst 
those attached to action,*® one busied with one’s field or 
shop or house, Death seizes and carries away. The weak, 
the strong, the wise, the brave, the idiotic, the learned,” 
or him that has not yet obtained the gratification of any of 
his desires, Death seizes and bears away. Death, decrepitude, 
disease, sorrow, and many things of a similar kind,” are- 





# The Bengal reading ‘suptam vyéghro mrigamiva &c.’ is preferable 
to the Bombay reading ‘suptam vyéghram mahaughova &c.’ If the 
Bombay reading be accepted, the meaning would be ‘Him Death 
spatches away asa mighty wave sweeps away @ sleeping tiger.’ The idea 
of a sleeping tiger being swept away by a surging wave is very un- 
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incapable of being avoided by mortals. How then, O father, 
canst thou sit so at thy ease? As soon as an embodied crea- 
ture is born, Decrepitude and Death come and possess him 
for his destruction.** All these forms of existence, mobile 
and immobile, are possessed by these two (viz., Decrepitude 
and Death) When the soldiers that compose Death’s army 
are on their march, nothing can resist them,” except that 
one thing, viz., the power of Truth, for in Truth alone Im- 
mortality dwells. The delight that one feels of residing in 
the midst of men is the abode of Death.** The Cruti declares 
that that which is called the forest is the true fold for the 
Devas, while the delight one feels in dwelling in the midst 
of men is, as it were, the cord for binding the dweller (and 
making him helpless).*** The righteous cut it and escape, 
The sinful do not succeed in cutting it (and freeing them- 
selves), He who does not injure other creatures in thought, 
word, and deed,” and who never injures others by taking 
away their means of sustenance, is never injured by any 
creature.t For these reasons, one should practise the vow 
of truth, be steadily devoted to the vow of truth,® and 
should desire nothing but the truth. Restraining all one’s 
senses and looking upon all creatures with an equal eye, one 
should vanquish Death with the aid of Truth. Both Im- 
mortality and Death are planted in the body.” Death is 
encountered from folly, and Immortality is won by Truth, 
Transcending desire and wrath, and abstaining from injury, 
I shall adopt Truth and happily achieving what is for 
my good, avoid Death like an Immortal. Engaged in the 
Sacrifice that is constituted by Peace, and employed also in 
the Sacrifice of Brahma, and restraining my senses,'~*! the 
Sacrifices I shall perfom are those of speech, mind, and acts, 





*% ‘Devas’ here evidently refer to the senses. The senses are, as it 
were, cattle. Their true fold is the forest and not peopled cities and 
towns. Inthe forest there are no temptations to try them as in the 
midst of cities and towns.—T, 

t ‘Jivitarthépanayanaih’ is connected with ‘hinsati’. To take it 
(asthe Burdwan translator does) as an adjective qualifying ‘pranibhth' 
would be incorrect.—T. | 
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when the sun enters his northerly course.* How can one 
like me’ perform an Animal Sacrifice which is fraught with 
cruelty ?** Howcan one like me, that is possessed of wisdom, 
perform like a cruel Pic&cha, a Sacrifice of Slaughter after 
the manner of what is laid down for the Kshatriyas,—a 
Sacrifice that is, besides, endued with rewards that are 
terminable? In myself have I been begotten by my own 
self, O father, without seeking to procreate offspring, I shall 
rest myself on my own self !** I shall perform the Sacrifice 
of Self, I need no offspring to rescue me.f He whose words 
and thoughts are always well-restrained,* he who has Penan- 
ces and Renunciation, and Yoga, is sure to attain to every- 
thing through these. There is no eye equal to Knowledge. 
There is no reward equal to Knowledge.™ There is no sorrow 
equal to attachment. ‘There is no happiness equal to Renun- 
ciation.** For a Brahmana there can be no wealth like 
residence in solitude, an equal regard for all creatures, truth- 
fulness of speech, steady observance of good conduct, the 
total abandonment of the rod (of chastisement), simplicity, 
and the gradual abstention from all acts} What need 
hast thou with wealth and what need with relatives and 
friends, and what with spouses? Thou art a Brahmana and 
thou hast death to encounter! Search thy own Self that 
is concealed in a cave, Whither have thy zgrandsires gone 
and whither thy sire too ?$"—’ 

“Bhishma said,—‘Hearing these words of his son, the sire 





© The Sacrifice of Peace is opposed to the Sacrifice of Slaughter. 
The Sacrifice of Brahma is Yoga which leads to a knowledge of the 
Soul. The Sacrifice of Speech is Vedic recitation or Yapa, The 
Sacrifice of Mind is contemplation, and that of Acts is baths, per- 
formance of other acts of purity, waiting dutifully upon the preceptor, 
&c.—T. 
' ¢ To perform the Sacrifice of Self is to merge the Soul in the 
Supreme Soul.—T. 
tL - { The Bombay reading ‘danda-vidhanam’ is a blander for the Bengal 
reading ‘danda-nidhinam’. To interpret ‘vidhinam’ as equivalent to 
abandonment or giving up, by taking the prefix ‘vi,’ in the sense of 
_ tvigata’ would be an act of violence tothe word.—T. 

# The ‘guha’ or cave referred to is the body.—T. e 
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acted in the way that was pointed out, O king! Do thou 


also act in the same way, devoted to the religion of Truth !’"** 


Srection CCLXXVIII. 


“Yudhishthira said,—‘Of what behaviour must a man be, 
of what acts, of what kind of knowledge, and to what must 
he be devoted, for attaining to Brahma’s place which trans- 
cends Prakriti and which is unchangeable ?” 

“Bhishma said,—‘One that is devoted to the religion of 
Emancipation, frugal in fare, and the master of one’s senses, 
attains to that high place which transcends Prakriti and is 
unchangeable.*? Retiring from one’s home, regarding gain 
and Joss in the same light, restraining the senses, and dis- 
regarding all objects of desire even when they are ready (for 
enjoyment), one should adopt a life of Renunciation.t* 
Neither with eye, nor with word, nor in thought, should one 
disparage another. Nor should one speak evil of any person 
either in or‘ out of his hearing.* Qne should abstain from 
injuring any creature, and conduct oneself observing the 
course of the Sun.t Having come into this life, one should 
not behave with unfriendliness towards any creature.’ One 
should disregard opprobrious speeches, and never in arro- 
gance deem oneself as superior to another. When sought 
to be angered by another, one should still utter agreeable 
speeches. Even when caluminated, one should not calumni- 
nate in return.® One should not behave ina friendly or an 
unfriendly way in the midst of human beings. One should 
not go about many houses in one’s round of mendicancy. 


- = nema 





* By ‘Prakriti’, as explained in previous Sections, is meant primal 
nature consisting of the five great essences of earth, water,&c.,—T. 

t ‘Samupodeshu’ is explained as ‘upsthiteshu api’, 7. ¢., even when 
such objects are present and ready for enjoyment.—T. 

{ ‘Maitréyangatah’, as explained by the Commentator, is ‘Suryavat- 
pratyaha-vibhinna-margah’, 2, e., roving like the Sun every day in a 
different path. The object of the speaker is to lay it down that one 
solicitous of Emancipation should never confine oneself to one spot, 
but rove or wander over the world without owning a fixed habitation A 
home. K. P. Singha translates the word wrongly.—T. 
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Nor should one go to any house having received a previous 
invitation (to dinner).*’ Even when bespattered with filth 
{by others), one should, resting firmly in the observance of 
one’s duties, refrain from addressing such bespatterers in 
‘disagreeable speeches. One should be compassionate. One 
should abstain from returning an injury. One should be 
fearless ; one should refrain from self-laudation.2 The man 
of restrained senses should seek his dole of charity in a 
‘householder’s abode when the smoke has ceased to rise from 
it, when the sound of the husking rod is hushed, when the 
hearth-fire is extinguished, when all the inmates have 
finished their meals, or when the hour is over for setting 
the dishes.f* He should content himself with only as much 
as is barely necessary for keeping body and soul together. 
Even that much of food which produces gratification should 
not be coveted by him. When he fails to obtain what he 
wants, he should not suffer himself to cherish discontent, 
Success, again, in obtaining what he wants, should not make 
him glad.t*® He should never wish for such things as are 








* In the first line, the Bengal reading ‘madhye na chicharet’ is 
better than ‘madhye cha nacharet’, ‘Pradakshinam’ is ‘anukulam’, and 
‘savyam’ is ‘pratikulam’, The grammar of the second line is not difficult, 
Besides, the Commentator explains it clearly. The Burdwan translator, 
leaving out the words ‘bhaikshachairyém’ and taking ‘anipannah’ as 
equivalent to ‘vipadapannah,’ gives a thoroughly ridiculous version. 
K. P. Singha, also, is not correct. The Commentator explains that 
‘charyaém’ means ‘anekagrihatanam ;’ ‘an&pannam’ is ‘akurvan.’ The 
second foot is unconnected with the first.—T. 

+ ‘Muni’, here, is one who has restrained his senses, or who has 
betaken himself to the path of Renunciation. ‘Patrasamchara’, I 
think, is the act of setting the dishes for those who are to dine off 
them. The Commentator explains that it means ‘the motion of those 
who are to distribute the food.’ Of course, their motions from the 
kitchen to the dining hall and back are implied if the word is taken 
for ‘setting of dishes.’ The sense remains unaltered. The Muni must 
be abstemious and hence he should select an hour like this for begging 

«his dole, when there would be very little in the house to give.—T. 

t ‘Matra’ is a technical word signifying the taking of food to the™ 
extent of only gratification of hunger, or, as explained by Chakrapini 
Datta in his Commentary on Charaka, ‘riptimatram.’ When ‘matra’ 
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coveted by ordinary men. He should never eat at any 
body’s house when respectfully invited thereto. One like 
him should reprobate such gains as are obtained with 
honor.*!! He should never find fault (on account of stale- 
ness, &c.) with the food placed before him, nor should he 
applaud its merits, He should covet a bed and a seat that 
are removed from the haunts of men.’* The places he 
should seek are such as a deserted house, the foot of a tree, 
@ forest, ora cave. Without allowing his practices to be 
known by others, or concealing their real nature by appear- 
ing to adopt others (that are hateful or repulsive), he should 
enter his own Self.t" By association with Yoga and disgo- 
ciation from company, he should be perfectly equable, 
steadily fixed, and uniform. He should not earn either 
merit or demerit by means of acts.$“ He should be always 
gratified, well contented, of cheerful face and cheerful sen- 
ses, fearless, always engaged in mental recitation of sacred 
mantras, silent, and wedded to a life of Renunciation.“ 
Beholding the repeated formation and dissolution of his own 
body with the senses that result from and resolve into the 
elemental essences, and seeing also the advent and depar- 
ture of (other) creatures, he should become free from desire 
and learn to cast equal eyes upon all, subsisting upon both 





is to be disregarded, clothes, &c., need not be menticned. ‘Vihanyeta’ 
is equivalent to ‘hinsito na syat.’—T. 

* The second line is passed over by K. P. Singha. Whatis meant 
by it is that when such a man is respectfully presented with any thing, 
he should hold it in reprobation. Vide the Sanatsujatiya Sections in 
Udyoga Parvan, particularly the Verses beginning with “Yatra aka- 
thayamanasya &c.”—T. 

t The second line is skipped over by K. P. Singha. The Burdwan 
translator gives a wrong version. The Commentator explains that 
‘anyam’ refers to ‘paigdchim’, and ‘anyatra’ to ‘itmani.’ In the Sanat- 
sujitiya Sections also, a Brahmana’s practices are directed to be con- 
cealed. ‘To enter his own Self’ is to turn Self on Self, 7. ¢., to with- 
draw oneself from everything for understanding and contemplating 


the Soul.—T. . 
t By totally abstaining from acts he should avoid both merit and 
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cooked and uncooked food. Frugal in respect of his fare, 
and subjugating his senses, he achieves tranquillity of Self 
by Self.*'® One should control the (rising) impulses of 
words, of the mind, of wrath, of envy, of hunger, and of 
lust. Devoted to penances for cleansing his heart, he 
should never allow the censures (of others) to afflict his 
heart." One should live, having assumed a status of neu- 
trality with respect to all creatures, and regard praise and 
blame as equal. This, indeed, is the holiest and the highest 
path of the Sannyasa mode of life.® Possessed of high 
soul, the Sannyasin should restrain his senses from all 
things and keep himself aloof from all attachments. He 
should never repair to the places visited by him and the 
men known to him while leading the prior modes of life. 
Agreeable to all creatures, and without a fixed home, he 
should be devoted to the contemplation of Self.!® He should 
never mingle with house-holders and forest-recluses. He 
should eat such food as he may obtain without efforti (and 
without having thought of it beforehand).f He should 
never suffer joy to possess his heart.2° To those that are 
wise such a life of Renunciation is the means for the attain- 
ment of Emancipation. To those, however, that are fools 
the practice of these duties is exceedingly burthensome. 
The sage Harita declared all this to be the path by which 
Emancipation is to be achieved." He who sets forth from 
his home, having assured all creatures of his perfect harm- 
lessness, attains to many bright regions of felicity which 
prove unending or eternal.— ”** 


* This isa triplet. The Burdwan translator misses the meaning 
of the first half of the first line. The Commentator explains that 
fabhyastam’ is continuous ; ‘bhautikam’ is ‘tattwajitam, atmanodehen- 
driy&di.’ Hence, ‘bhutanam’ means ‘anyeshim bhutaénim.’—T. 

+ To think beforehand of the food one is to take is to convert one- 
self intoa gourmand. The Sanny&sin, without thinking of the food 
he would take, and without mentally indulging in a foretaste thereof, 

what he gets without exertion’—T. 
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Section CCLXXIX. 


“ Yudhishthira said —‘All men speak of ourselves as 
highly fortunate. In truth, however, there is no person 
more wretched than ourselves.' Though honored by all the 
world, O best of the Kurus, and though we have been born 
among men, O grandsire, having been begotten by the very 
gods, yet when so much sorrow has been our lot,? it seems, 
O reverend chief, that birth alone in an embodied form is 
the cause of all sorrow ! Alas, when shall we adopt a life 
of Renunciation that is destructive of sorrow ?** Sages of 
rigid vows freed from the seven and ten (i. ¢, the five 
breaths, mind, understanding, and the ten organs of know- 
ledge and action), from the five faults of Yoga (viz., desire, 
wrath, covetousness, fear, and sleep) that constitute the 
chief causes (for binding man to repeated rounds of earthly 
life), and from the other eight, vtz., the five objects of the 
senses and the three attributes (of Satwa, Rajas, and 
Tumas), have never to incur rebirth, When, O scorcher of 
foes, shall we succeed in abandoning sovereignty for adopt- 
ing a life of Renunciation 2?“ 

“Bhishma said,—‘Everything, O great monarch, hath an 
end. Everything hath bounds assigned to it! Even rebirth, 
it is well known, hath an end. In this world there is no- 
thing that is immutable® Thou thinkest, O king, that this 
(viz., the affluence with which thou art invested) is a fault, 
That it is not so is not true, in regard to our present topic 
of disquisition. Ye, however, are conversant with virtue, 
and have readiness. It is certain, therefore, that ye shall 
attain to the end of your sorrow (viz., Emancipation) in 
time.’ Jiva equipt with body, O king, is not the author 





* ‘Sanjnakam’ frem the root ‘jné’ meaning ‘marana’ or killing. —T. - 

+ The two negatives in the first line are equivalent to an affirm: 
ative. ‘Prasangatah’ is explained by the Commentator in a slightly 
different way. Affluence, in consequence of the attachment it generates, 


stands in the way of Emancipation, Hence, % ¢, in. consequence. of 
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of his merits and demerits (or their fruits as represented by 
happiness and misery). On the other hand, he becomes 
enveloped by the Darkness (of Ignorance having attachment 
and aversion for its essence) that is born of his merits and 
demerits.*® As the wind impregnated with dust of anti- 
mony once again seizes the efflorescence of realgar and 
(though itself destitute of color) assumes the hues of the 
substances which it has seized and tinges the different points 
of the compass (which represent its own hueless progenitor 
viz., space,)* after the same manner, Jiva, though himself 
colorless, assumes a hue in consequence of being enveloped by 
Darkness and variegated by the fruits of action, and travels 
from body to body (making his own stainless and immutable 
progenitor appear as stained and changeful).f’® When Jiva 
succeeds in dispelling by means of Knowledge the Darkness 
that invests him in consequence of Ignorance, then Immutable 
Brahma becomes displayed (in all His glory).'* The Sages 
say that reversion to Immutable Brahma is incapable of 
being achieved by Acts. Thyself, others in the world, and 
the deities too, should: reverence them thut have achieved 
Emancipation. All the great Rishis never desist from culture 
of Brahmat!® In this connection is cited that discourse 





this consideration, the king’s opinion regarding affluence, is correct, 
With respect to the certainty of attaining to Emancipation, compare 
Gitd, ‘Vahunim janmanamante joinavan maim prapadyate, &c.’—T. 

* The object of this Verse, as explained by the Commentator, is to 
exhort Yudhishthira to strive after Emancipation without being at all 
moved by his happiness or misery which (as stated here) come to Jiva 
as accidents.—T. 

+ The wind has space for its progenitor. Jiva has the stainless and 
immutable Chit for his progenitor. Like the wind, which is hueless, 
eatching hues. from surrounding objects and making its own hueless 
progenitor look as if it has hues, Jiva also, though in reality stain- 
less, catches stains from Ignorance and Acts and makes his own pro- 

enitor, the stainless and immutable Chit, display stains of every kind. 
his is how the Commentator puts the simile, supplying the points 
that have been omitted in the text.—T. 
- JY These aphorisms are very abstruse. What is meant by saying 
that the attainment of Brahma does not depend upon Acts is this: 
. Acts are terminable, Their consequences also are terminable, Actes, 
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which was sung (by the preceptor of the Daityas) in days 
of old. Listen, O monarch, with undivided attention to the 
course of conduct that was followed by the Daitya Vritra 
after he became divested of all his prosperity.'* Depending 
only upon his intelligence, he did not indulge in sorrow, 
in the midst of his enemies, although he had been defeated, 
although he was friendless, and although he was deprived of 
sovereignty, O Bharata !'* Unto Vritra, when in days of 
old he was reft of sovereignty, (his preceptor) Uganas said,— 
I hope, O Danava, that in consequence of thy defeat thou 
dost not cherish any grief ?5— 

“‘Vritra said,—Without doubt, having understood, by 
the aid of truth and penances, the advent and departure of 
all living creatures, I have ceased to indulge in either grief 
or joy..° Urged by Time creatures sink helplessly in hell. 
Some again, the sages say, go to heaven. All these pass 
their time in contentment.’ Passing their allotted periods 
in heaven and hell, and with some portion of their merits 
and demerits unexhausted (by enjoyment and sufferance), 
they repeatedly take birth, impelled by Time." Chained by 
the bonds of Desire, creatures pass through myriads of in- 
termediate life and fall helplessly into hell.*'® I haye seen 
that creatures come and go even thus, The lesson inculcated 
in the Scriptures is that one’s acquisitions correspond with 





, therefore, can never be the means by which Brahma can be attained, for 
Brahma is interminable and eternal, not like the felicity of heaven 
which is changeful. The only means by which Jiva may revert to 
Brahma is by dispelling Ignorance through Knowledge; or, as the 
Upanishads declare, one attains to it as one gets one’s forgotten neck- 
lace of gold, which all the while is on the neck though sought © 
for with assiduity everywhere. K. P. Singha misunderstands it com- 
pletely. What is meant by the direction about reverencing persons 
who have attained to Brahma is this: the existence of Brahma and 
the possibility of Jiva’s reverting to that Immutable status are matters 
that depend upon the conception of such men. Brahma, again, is so © 
difficult to keep, that the great sages never desist for a moment from 
the culture that is necessary for its retention.—T. 

* Intermediate % ¢., as animalsand birds and reptiles and worms,, 
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one’s acts.* Creatures take birth as men or as intermedi- 
ate animals or as gods and go to hell. Having acted in lives 
that are past in such a way as to deserve them, all creatures, 
subject to the ordinances of the Destroyer, meet with happi- 
ness and misery, the agreeable and the disagreeable, Having 
enjoyed the measure of weal or woe that corresponds with 
their acts, creatures always come back by the old path,+?!~** 
which is measured by the measure of acts !—Then the illus- 
trious Ucanas addressed the Asura Vritra who was thus 
talking of the highest refuge of the creation, saying,— 
O intelligent Daitya, why, O child, dost thou utter such 
foolish rhapsodies ??*— 

“‘Vritra said,—The severe penances which I underwent 
from greed of victory are well known to thee as also to other 
sages !** Appropriating diverse scents and diverse kinds of 
tastes that other creatures had for enjoying, I swelled up 
with my own energy, afflicting the three worlds,* Decked 
with myriads of effulgent rays I used to rove through the 
skies (on my celestial car), incapable of being defeated by any 
creature and fearing none.** I achieved great prosperity 
through my penances and lost it again through my own acts, 
Relying on my fortitude, however, Ido not grieve for this 
change.” Desirous (in days of yore) of fighting the great 
Indra, the high-souled ruler of the heavens, I beheld in 
that battle the illustrious Hari, the puissant Narayana,} 
He who is called Vaikuntha, Purusha, Ananta, Cukla, Vish- 
nu, Sanatana, Munjakeca, Haricmacru, and the Grandsire 





* J. ¢., if righteous, one attains to happiness; if otherwise, to the 
reverse.—T. 
+ Verse 21 and the first line of 22 are grammatically connected.—T. 
t ‘Me’ in the second line is equivalent to ‘Maya’. ‘Tatah’ is ‘tatra 
yuddhakale’. Hari had come to aid Indra, and hence Vritra had 
beheld him. He is called Hari because he takes away one’s sins. Be- 
sides the well-known derivation of the word Narayana, the Commenta- 
ctor here offers another, viz,, the ‘ayanam or layasthinam’ of ‘Nara’ or 


‘Jivasangha’.—T. 
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of. all creatures.**® Without doubt, there is stilla remnant 
(to be enjoyed by: me) of the rewards attaching to that 
penance represented by a sight of the great Hari! It is in 
consequence of that unexhausted remnant that I have be- 
come desirous of asking thee, O illustrious one, about the 
fruits of action !+* Upon which order (of men) hath been 
established high Brahma prosperity ? In what manner, again, 
doth high prosperity fall off ?** From whom do creatures 
spring and live? Through whom again do they act? What 
is that high Fruit by attaining to which a creature succeeds 
in living eternally as Brahma ?*? By what Act or by what 
Knowledge can that fruit be achieved? It behooveth thee, 
O learned Brahmana, to expound these to me !—** 

“‘Recapitulated by me, O lion among kings, listen, with 
undivided attention, O bull of men, with all thy brothers, 
to what the sage Ucanas then said after he had been thus 
addressed by that prince of Danavas !’ ”™ 


Section CCLKXX. 


‘ ‘Ucanas said,—I bow to that divine and illustrious and 
puissant Being who holds this Earth with the firmament in 
his arms,' I shall speak to thee of the pre-eminent greatness 
of that Vishnu whose head, O best of the Danavas, is that 
Infinite place (called Emancipation) !— 





* ‘Vaikuntha’ has various etymologies. The Commentator inclines 
to explain it as ‘one who brings together all creatures’, ‘Purusha’ is 
full; as applied to Narayana, it, of course, means one who has no 
defect but who is the sole representative of fulness. ‘Cukla’ is ‘Cuddha’ 
or pure. ‘Vishnuw’ is all-pervading. ‘San&tana’ is ‘kutastha’ or uniform 
or immutable. ‘Munjakega’ is possessed of yellow hair, or hair of 
the hue of Munja grass. ‘Hari-gmagru’ is having a tawny beard.—T. 

t+ Penances are meritorious, Thevery sight of Hari that I obtain 
was as efficacious as a course of the austerest penances. Of course, in 
consequence of that and my other penances great have been the re- 
wards that I have enjoyed. It seems, however, that the full measure of 
rewards has not been reaped ; the remnant is to be enjoyed by me now 
for I am about to ask thee about the fruits of Acts. Sacred and nee? 
auspicious is my enquiry. To make it is, in itself, a reward.—T. 


57 2 


45) MATIABHARATA, {Mokshudharme 


“‘While they were thus conversing with each other there 
came unto them the great sage Sanatkumara of righteous 
soul for the purpose of dispelling their doubts? Worshipped 
by the prince of Asuras and by the sage Ucanas, that fore- 
‘most of sages sai down on a costly seat.! After Kumara of 
great wisdom had been seated (at his ease), Uganas said unto 
him,—Discourse to this chief of the Danavas on the pre- 
eminent greatness of Vishnu !"~Hearing these words, Sanat- 
kumara uttered the following, fraught with grave import, 
upon the pre-eminent greatness of Vishnu unto the intelligent 
chief of the Danavas.'—Listen, O Daitya, to everything about 
the greatness of Vishnu. Know, O scorcher of foes, that the 
entire universe rests on Vishnu!’ O thou of mighty arms, 
itis He who creates all creatures mobile and immobile, In 
course of Time it is He, again, who withdraws all things and 
in Time it is He who once more casts them forth from 
Himself® Into Hari all things merge at the universal 
destruction and from Him all things again come forth, Men 
possessed of scriptural lore cannot obtain him by such lore, 
Nor can He be obtained by Penances, nor by Sacrifices, 
The only means by which He can be attained is by res- 
training the Senses.’ Not that sacrifices are entirely useless 
towards such an end, For one, by relying upon both ex- 
ternal! and internal acts, and upon one's own mind, can purify 
{them) by one’s own understanding. By such means, one 
succeeds in enjoying Infinity in the world.**° Asa gold- 
smith purifies the dress of his metal by repeatedly casting 
it into the fire with very persistent offorts of his own,” after 
the same manner Jiva succeeds in cleansing himself by his 
course through hundreds of births, Some one may be seen 
to purify himself in only one life by mighty efforts, As 


* ‘Vahya’ acts are, of course, sacrifices and other religious acts ; 
by ‘ibhyantara’ acts are meant ‘ginti, danti, uparati, titiksha, and 
samadhi,’ 2. ¢, the usual course of mental training necessary for Yoga. 
What the speaker intends to lay down in this Verse is that sacrifices 
are not entirely useless. These may lead to ‘chitta-quddhi’ or the 
cleansing of the heart, which, when attained, leads to knowledge of: 
Him or the Soul or to Emancipation or Infinity. —T. 
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one should with care wipe stains from off one’s person before 
they become thick, after the same manner one should, with 
vigorous efforts, wash off one’s faults.*4* By mixing only a 
fow flowers with them, grains of sesame cannot be made to 
cast off their own odor (and become at once fragrant). After 
the same manner, one cannot, by cleansing one’s heart ‘only 
a little, succeed in beholding the Soul.'* When, however, 
those grains are perfumed repeatedly with the aid of a large 
quantity of flowers, it is then that they cast off their own 
odor and assume that of the flowers with which they are 
mixed.* After this manner, faults, in the form of attach- 
ments to all our environments, are dispelled by the under- 
standing in course of many lives, with the aid of a large 
dose of the attribute of Suattwa, and by means of efforts 
born of practice.t'* Listen, O Dianava, by what means 
creatures attached to acts and those unattached to them 
attain to the causes that lead to their respective states of 
mind.+” Listen to me with undivided attention. I shall, 
in their due order, discourse to thee, O puissant Danava, as 
to how creatures betake themselves to action and how they 
give up action.$'* The Supreme Lord creates all creatures. 
mobile and immobile. He is without beginning and without 
end. Unendued with attributes of any kind, he assumes 
attributes (when he chooses to create). He is the universal 
Destroyer, the Refuge of all things, the supreme Ordainer, 
and pure Chit.1'* In all creatures it is He who dwells as the 





* The comparison lies in the fact of the desirability of the two acts. 
No one likes the stains the body may catch to remain unwashed or un- 
wiped off. Similarly, no one should neglect to wash off the faults that 
the heart may catch. There is no comparison between the: two acts 
with regard to the degree of effort necessary to accomplish each.—T. 

+ ‘Efforts born of practice’ refer to both external and internal 
Sddhana.—T. , 

t ‘Karmavigesban’ is explained by the Commentator as equivalent 
to ‘raga-viriga-hetun,’—-T, 3 

@ ‘Sampravartante’ and ‘tishthanti’ are thus explained by the Com. 
‘mentator.—T, 

‘I In the previous Verses the speaker describes the training that one 

should undergo, In this and the following ones, he speaks of the object 


& 
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mutable and the immutable. It is He who, having eleven 
modifications for His essence, drinketh this universe with 
His rays.**° Know that the Earth is His feet. His head is 
constituted by Heaven. His arms, O Daitya, are the several 
points of the compass or the horizon. The intermediate 
space is His ears." The light of His eye is the Sun, and His 
mind isin the Moon, His Understanding dwells always in 
Knowledge, and His tongue is in Water.t}** O best of Dana- 
vas, the Planets are in the midst of His brows, The stars 
and constellations are from the light of His eyes, The Earth 
is in His feet, O Danava !?* Know also that the attributes 
of Rajas, Tamas, and Sattwa are of Him. Heis the fruit 
(or end) of all the modes of life, and He it is who should be 
known as the fruit (or reward) of all (pious) acts (such as 
Yapa and Sacrifice, &c.)$%* The Highest and Immutable, He 
is also the fruit of abstention from all work, The Chechandas 
are the hair on His body, and Akshara (or Pranava) is His 
word.*= The diverse orders (of men) and the modes of life 
are His refuge. His mouths are many. Duty (or religion) 
is planted in his heart. He is Brahma, He is the highest 
Righteousness ; He is Sat, and He is Asat.$** He is Cruti, 
He is the scriptures. He is the Sacrificial vessels, He is 





to be known. ‘Creeman’ is explained as ‘Soriyate it gri, 7 ¢, upadhi, 
tadvan’. ‘Hari’ is SSamharata’, ‘Narfiyana’ is ‘sarvdcrayah’, ‘Prabhu’ is 
‘sarvaniyantaé’. ‘Deva’ is ‘dyotate iti, 2 ¢., Chinmatrah’, These etymolo- 
gies must be grasped for understanding this Verse. —T. 

* The ‘mutable’ in all creatures is the combination of the five primal 
essences. The ‘immutable’ in them is Jiva, or Chit as invested with 
Ignorance. The eleven modifications that constitute His essence are 
the eleven senses of knowledge and action with the mind. Equipt with 
these eleven He drinketh the universe, 2 ¢., enjoys it. The ‘rays’ are 
these senses themselves. Equipt with the senses He enjoys the universe 
wth the senses.—T. 

+ ‘His mind is in the Moon’, ¢. ¢., His mind is the Moon. The expres- 
sion ‘waters in the Ganges,’ implies a distinction that does not exist be- 
tween container and contained, for ‘Ganges’ means the water so named.— 

{ The sandhz between ‘sa’ and ‘A4cramanim’ is adrsha.—T. 

@ ‘Dharma’ has various meanings all of which, however, are closely 


_ ereated with one another. As ‘duty’ or the assemblage of all acts which 


ve should do, itis both Righteousness and Religion.—T,. 
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the six and ten Ritwijas He is all the Sacrifices, He is 
the Grandsire (Brahman), He is Vishnu, He is the twin 
Acwins, and He is Purandara.*” He is Mitra, He is Varuna, 
He is Yama, He is Kuvera the lord of treasures. Although 
the Ritwijas seem to behold Him as separate, He is, however; 
known to them as one and the same. Know that this en- 
tire universe is under the control of One divine Being.+% 
The Veda that isin the soul, O prince of Daityas, regards 
the unity of various creatures. When a living creature 
realises this unity in consequence of true knowledge, he is 
then said to attain to Brahma. The period of time for 
which one creation exists or for which if ceases to exist is 
called a Kalpa. Living creatures exist for a thousand mil- 
lions of such Kalpas. Immobile creatures also exist for an 
equal period. The period for which a particular creation 
exists is measured by many thousands of lakes (in the follow- 
ing way), O Daitya!" Conceive a lake that is one Yajana 
in width, one Kroza in depth, and five hundred Yojanas in 
length. Imagine many thousands of such lakes.** Seek then 
to dry up those lakes by taking from them, only once a day, 
as much water as may be taken up with the end of a single 
hair. The number of days that would pass in drying them 
up completely by this process represents the period that is 
occupied by the life of one creation from its first start to the 
time of its destruction.” The highest Evidence (for all 
things) says that creatures have six colors, viz., Dark, 
Tawny, Blue, Red, Yellow, and White. These colors pro- 
ceed from mixtures in various proportions of the three attri- 
butes of Rajas, Tamas, and Sattwa. Where Tamas pre- 
dominates, Sattwa falls below the mark, and Rajas keeps 
to the mark, the result is the color called Dark. When 


* The Sacrificial ‘grahas’ or p&tras’ (vessels) are called after the 
names of the deties Indra, Véyu. Soma, &. The sixteen Ritwijas are 
Brahman, Hotri, Adhyaryu, Udgatri, &.—T. 

+ Verses 21 to 28 show the unity of the Divine Being. The variety 
perceived is only apparent, not real.—T. 

t Verses 31 and 32 are not difficult; yet the Burdwan translator 
makes nonsense of the same,—T. 
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Tamas predominates as before, but the relations betweer 
Sattwa and Rajas are reversed, the result is the color called 
Tawny. When Rajas predominates, Sattwa falls below the 
mark, and Tamas keeps to the mark, the result is the color 
called Blue. When Rajas predominates as before and the 
proportion is reversed between Sattwa and Tamas, the re- 
sult is the intermediate color called Red. That color is 
more agreeable (than the preceding one) When Sattwa 
predominates, Rajas falls below the mark and Tamas keeps 
to the mark, the result is the color called Yellow. It is 
productive of happiness. When Sattwa predominates and 
the proportion is reversed between Rajas and Tamas, the 
result is the color called White. It is productive of great 
happiness.*** The White is the furemost color, It is sinless 
in consequence of its being free from attachment and aversion.. 
It is without grief, and free from the toil involved in 
Pravritti. Hence, White, O prince of Danavas, leads to 
success (or Emancipation). Jiva, O Daitya, having under- 
gone thousands of births derived through the womb, attains 
to success.f% That success is the identical end which 
the divine Indra declared after having studied many aus- 
picious scriptural treatises and which has for its essence 
the apprehension of the Soul. The end again that creatures 
obtain is dependant on their color, and color, in its turn, 
depends upon the character of the Time that sots in, O 
Daitya !t® The stages of existence, O Daitya, through which 





* This is further elaborated in the Vishnu Purina Part I, Sec. V. 
There are three primary creations, viz., Mahat, the five primal essences 
in their subtile forms, andthe senses. From the six colors again six 
other creations have spring. To the Dark color is due all immobile 
creatures ; to the Tawny, all the intermediate order of creatures (evz,, 
the lower animals and birds, &c.) ; to the Blue are due human beings ; 
to the Red, the Prajapatyas ; to the Yellow, the deities ; and to the 
‘White are due the Kumara i. ¢., Sanatkumiara and others,—T. 

+ Emancipation is so difficult.—T. 

t The construction of the first line is this :—‘gubham darganam 
. (auspicious scriptures) gatw& (pripya) Devah yim gatim (identical with) 
| .darganam (Atmanubhavatmikam) &ha.’ ‘Gati’ is naturally erpendeneia on 

-SVarna,’ and ‘Varna’ upon ‘Time’ or acts,—T. 
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Jiva must pass are not unlimited. They are fourteen 
hundreds of thousands in number. In consequence of them 
Jiva ascends, stays, and falls down as the case may be.** 
The end that is attained by a Jiva of dark hueis very low, 
for he becomes addicted to acts that lead to hell and then 
has to rot in hell.f The learned say that in consequence of 
his wickedness, the continuance (in such form) of a Jiva is 
measured by many thousands of Kalpas.}* Having passed 
many hundred thousands of years in that condition, Jiva 
then attains to the color called Tawny (and becomes born as 
an intermediate creature). In that condition he ‘wells (for 
many long years), in perfect helplessness, At last when his 
sins are exhausted (in consequence of his having endured all 
the misery they are capable of bringing), his mind, casting 
off all attachments, cherishes Renunciation.$" When Jiva 
becomes endued with the quality of Sattwa, he then dis- 
pels everything connected with Tamas by the aid of his 
intelligence, and exerts (for achieving what is for his good), 








* There are ten senses of knowledge and action. To this must be 
added Manas, Buddhi, Ahankdra, and Chitta, which are sometimes call- 
ed the four Karanas. In consequence of these fourteen, fourteen 
different kinds of merit and demerit may beachieved by Jiva who is 
their possessor. These fourteen kinds of merit and of demerit also, 
are subdivided into hundreds of thousands each, Jiva, in course of his 
wanderings through the universe, ascends in the scale of Being, stays 
in particular rungs, and falls down from them into lower rungs, accord- 
ingly. What the speaker wishes to inculcate is that these fourteen 
should always be directed towards the attribute of Sattwa or Good- 
nmess.—T. 

t This hue, it should be noted, leadeth to Jiva’s transformation as 
an immobile object. A creature of Dark hue becomes addicted to wick. 
ed acts and rots in hell. His existence as an immobile object is hell 
itself.—T. 

{ ‘Prajivisargah’ is the period for which one Creation lasts, being 
equal to what is called a Kalpa.—T. 

$ The Dark and the Tawny hues or their corresponding states of 
existence, viz, the immobile and the intermediate, are regarded as 
states of endurance. Hence, when the misery that is their portion has 
been fully endured, the recollection is suddenly irradiated into the mind, 
of the righteousness that distinguished Jiva in ages far remote, 
is helpless or cheerlese.—T, 
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As the result of this, Jiva attains to the color called Red. 
If the quality of Sattwa, however, be not gained, Jiva then 
travels in a round of re-births in the world of men, having 
attained to the color called Blue.**® Having attained to 
that end (viz., Humanity,) and having been afflicted for the 
duration of one creation by the bonds born of his own acts 
Jiva then attains to the color called Yellow (or becomes a 
Deity). Existing in that condition for the space of a hun- 
dred creations, he then leaves it (for becoming a human 
being) to return to it once more.f*® Having attained to the 
Yellow color, Jiva exists for thousands of Kalpas, sporting 
as a Deva. Without, however, being emancipated (even 
then), he has to stay in hell, enjoying or enduring the fruits 
of his acts of past Kalpas and wandering through nine and 
ten thousand courses.t Know that Jiva then becomes freed 
from the hell (of acts) as represented by heaven or godship, 
After the same manner, Jiva gets off from the other births 
(corresponding with the other colors).’“? Jiva sports for many 
long Kalpas in the world of Devas. Falling thence, he 
once more obtains the status of Humanity. He then stays 
in that condition for the space of a hundred and eight 
Kalpas. He then attains once more to the status of a Deva, 





* ‘Cha’ at the end of the second line is equivalent to ‘va. Unless 
‘cha’ be taken as equivalent to ‘va’ the Verse would yield no meaning. 
After Tawny comes Blue, z ¢. after attainment of existence as an 
Intermediate creature Jiva attains to Humanity. This occurs when 
Sattwa does not predominate. Hence ‘anyathaé’ should be supplied after 
‘upaiti.’—T. 

t+ ‘Vyatite’ is a finite verb in the indicative mood, as pointed out by 
the Commentator. It comesfrom root 7 with suffix ‘vi.’ After ‘gate’ 
supply ‘jate sati.’ The Burdwan translator takes it ag a participial ad- 
jective in the locative singular, which is, of course, wrong. The ver- 
sion he gives of this line is most ridiculous, containing as it does a self- 
contradictory assertion, K. P. Singha gives the right meaning.—T. 

t When Jiva becomes a Deva, he has still the ten senses, the five 
Pranas, and the four internal possessions of mind, understanding, Chitta, 
and Ahankara, amounting in all to nineteen. These nineteen impel 
him to thousaudé of acts. Hence, even when transformed into Deva, 
Jiva is not freed from acts, but isin niraya or hell acts being, under 
all circumstances, equivalent to hell,—T, 
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‘If while in the status of humanity (for the second time) 
he falleth through (evil acts as represented by) Kala (in the 
form of Kali), he then sinks into the Dark color and thus 
occupies the very lowest of all stages of existence, 

“‘¢—-J shall tell thee now, O foremost of Asuras, how 
Jiva succeeds in effecting his Emancipation.“““ Desirous of 
Emancipation, Jiva, relying upon seven hundred kinds of 
acts every one of which is characterised by a predominence 
of the attribute of Sattwa, gradually courses through Red 
and Yellow and at last attains to White. Arrived here, 
diva travels through several regions that are most adorable 
and that have the Eight well-known regions of felicity be- 
neath them, and all the while pursues that stainless and 
effulgent form of existence which is Emancipation’s self.*“ 
Know that the Eight (already referred to and) which are 
identical with the Sixty (subdivided into) hundreds, are, unto 
those that are highly effulgent, only creations of the mind 
(without having any real or independent existence). The highest 
object of acquisition withone thatis White of hue, is that 
condition (called Z'uriya) which transcends the three other 
states of consciousness, viz, Wakefulness and Dream and 
Dreamless slumber.t** As regards that Yogin whois unable 





* ‘Vyuha’ implies the varied forms of one and the same thing. 
‘Daivani’ is Sattwa-pradhanani’. The five senses with the mind and 
the understanding form a total of seven. The acts achieved through 
each of these may be subdivided a hundredfold. As these seven 
possessions adhere to Jiva till he becomes Emancipate, he acts 
through these seven ina variety of ways. Relying, therefore, upon 
these seven hundred kinds of acts (which are but varied forms of one 
and the same thing, viz, Action), Jiva successively becomes Red and 
Yellow and White. Arrived at White, he courses through certain 
highly effulgent regions which are superior to the region of Brahman 
himself, and which leave behind or beneath them the Eight Puris 
(by which, perhaps, is meant the pur? of Indra, that of Varuna, &c., 
or, Kaci, Mathura, Maya, &c., or symbolical stages of progress, which 
are fraught with great felicity), Thosevhighly effulgent and adorable 
regions are obtainable by Knowledge alone or the fruit of Yoga.—T. 

t This is an exceedingly abstruse Verse. The Burdwan ‘version, 
in which unconnected bits of the Commentary have been jumbled to- 
gether, is utter nonsense. K. P. Singha skips over nearly the whole 
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tto abandon the felicities that Yoga-puissance brings about, 


-he has to dwell (in one aud the same body) for one 
‘century of Kalpas in auspiciousness and after that in four 


‘other regions (called Maha, Jana, Tapa, and Satya). Even 
that is the highest end of one belonging to the sixth color, 
and who is Unsuccessful though crowned with Success, and 
‘who has transcended all attachments and passions.*“” That 


Verse. Tht Bight puris referred to in the previous Verse are here 
stated to be identical with the Sixty well-known incidents of even 
Cukla or White existence. This tale of Sixty is arrived at in this way : 
Ist, the state of wakefulness; 2nd, the gross body made up of the 
five primal essences; 3rd, the five attributes of sound, scent, form, 
taste, and touch ; these come up to 7. Then come the ten senses of 


action and knowledge; the five breaths; mind, understanding, con- 


sciousness, and Chitta; these form 19. Then come Avidya, Kiama, and 
Karma. With Soul or the Beholder, the sum comes up to 30. The 
number becomes doubled when the state of Dream is taken into 
consideration, for like Wakefulness existing with the 29, Dream also 
exists with the 29. With those that are effulgent, 7 ¢, with Beings 
that are Cukla or White, these 60 are simply ‘mano-viruddhani’ or 
‘manomiatrani eva’, Unlike other Beings in lower spheres of existence, 
they that are effulgent or Cuklado not regard the states of Wakeful- 
ness and Dream as different but as the same. Hence, the ‘para gati’ of 
such Beings is a state of existence that transcends both Wakefulness 
and Dream, and transcends Dreamless slumber also (for in Dreamless 
slumber the 30 exist suspended, to be revived with the return of wake- 
fulness), and is identical with the fourth state called Turiya.—T. 

* What the speaker wishes to lay down here is that even he that is 
‘Jivan-mukta’ or has achieved his Emancipation though living like 
others, is incapable of transcending the effects of his past acts. Every 
kind of existence or life (save that which is identical with Brahma) 
is ‘anishta’ or inauspiciousness. That Yogin who is Jivan-mukta but 


: who is notable to cast off the felicities of Yoga-puissance, resides, in 


one and the same body, for a full century of Kalpas, in a superior form 
of life, and after the expiry of that century of Kalpas, he passes 
through four other regions named Maha, Jana, Tapa, and Satya. 


Now, thts is the end of such a Yogin, who, of course, belongs to the 


€3 


#ixth color which is White, and who is freed from attachments, and 
who is unsuccessful though successful, 7. ¢, who has achieved Yoga- 
euccess but who bas not still been able to achieve that success which 
consists in beholding Brahma or ‘Brahma-sikshatkara’. By ‘anigah’ 
$n this Verse is meant that Yogin who is incapable of casting off the 
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Yogin, again, who falls off from Yoga practices (after having 
attained the measure of eminence-described already) resides 
in heaven for a century of Kalpas with the unexhausted 
remnant of his past acts (to be exhausted by enjoyment or 
endurance as the case may be), and with the seven (viz., the 
five senses of knowledge and mind and. understanding) purged 
of all stains in consequence of their predisposition or prone- 
ness towards the attribute of Sattwa. After the expiry of 
that period, such a person has to come to the world of men 
where he attains to great eminence.*** Turning back from 
the world of men, he departs for attaining to new forms of 
existence that run higher and higher in the upward scale. 
While engaged in this, he courseth through seven regions for 
seven times, his puissance being always increased in conse- 
quence of his Samadhi and the re-awakening from it.}” 





felicities brought about by Yoga-puissance. K. P. Singha gives the 
substance of the Verse not very accurately. The Burdwan translator, 
in the version he gives, introduces three nominatives inthe three sen- 
tences into which he splits it, viz., Jiva, the Yogin who is unable to 
cast off the felicities brought about by Yoga-puissance, and the Yogin 
who has achieved ‘Brahma-sikshatkara’, without understanding that. 
all three refer to one and the same person.—T. 

* ‘Anigah’ here means one who, after having attained to eminence. 
by Yoga, falls off from Yoga. ‘Tatra’ means heaven or the superior 
regions that are his in consequence of Yogaseminence. For a century. 
of Kalpas such a person has to dwell in heaven, with the unexhausted. 
remnant of his past acts to go through or exhaust by enjoying or suffer- 
ing their consequences. All the while, however, his existence is 
characterised by his senses, 7. ¢, the senses of knowledge with mind 
and understanding, being always predisposed towards the attribute of 
Sattwa. Upon the expiry of that century of Kalpas, such a person, 
without ascending, descends to. the world of men, but then here emi- 
nence of station becomes his.—T. . 

+ ‘Saptakritwah’ is seven times. ‘Paraiti’ is ‘courseth through.’ 
‘Lokan’ refers to the seven regions called respectively, Bhu, Bhuva, 
Swah, Maha, Jana, Tapa, and Satya (or Brahmaloka). What is intended 
to be said here is this: If the Yogin, having attained to only the first 
stage of Yoga, dies, he ascends to heaven. Thence falling down on 
Earth, he becomes an Emperor and thus conquers the Earth or Bhu 
In this way, as the Yogin gradually ascendsin the path of Yoga, he 
ascends higher and higer, In this Verse Sambara-vikshepa’, hast 
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The Yogin who is desirous of final Emancipation suppresses 
by Yoga-knowledge the seven, and continues to dwell in the 
world of life, freed from attachments ; and taking those seven 
for certain means of grief, he casts them off and attains after- 
wards to that state which is Indestructible and Infinite. 
Some say that that is the region of Mahadeva; some, of 
Vishnu; some, of Brahman; some, of Cesha; some, of Nara: 
some, of the effulgent Chit ; and some, of the All-pervading.** 
When universal destruction comes, those persons who have 
succeeded in completely consuming by Knowledge their gross 
and subtle and ka@rana bodies, always enter into Brahma, 
All their Senses also which have action for their essence and 
which are not identical with Brahma, merge into the same." 
When the time of universal destruction comes, those Jivas 
who have attained to the position of Devas and who have an 
-unexhausted remnant of the fruits of acts to enjoy or 
endure, revert to those stages of life in the subsequent 
Kalpa which had been theirs in the previous one. This is 
due to the similarity of every successive Kalpa to every pre- 
vious one. Those again whose acts, at the time of universal 
destruction, have been exhausted by enjoyment or endurance 
in respect of their fruits, falling down from heaven, take 
birth among men, in the subsequent Kalpa, for without Know- 
ledge one cannot destroy one’s acts in even a hundred Kalpas. 





used to signify Samadhi and awakening from Samadhi, for in the first 
the universe is destroyed, and in the second it is re-created. At the 
end, he reaches the region of Satya or Brahma. Thence even he has to 
return if he has not been able to achieve ‘Brahma-siksh&tkéra’,—T, 

* The seven that the Yogin desirous of Emancipation casts off are 
either the seven regions already referred to, vz... Bhu, Bhuva, Swah, 
Maha, Jana, Tapa, and Satya, or the five senses of knowledge with 
mind and understanding. ‘Samh&ram’ is equivalent to ‘Samhritya’, 
having been formed by the suffix namul. ‘Upaplavani’ are sources of 
grief or misfortune. The first ‘Devasya’ refers to Mahadeva. The 
Caivas call that region Kailisa. The Vaishnavas call it Vaikuntha. 
The Hairnya-garbhas call it Brahman’s or Brahmaloka. Cesha is 
Ananta, a particular form of Narfiyana. They who call it the region 
of Nara are, of course, the Sankhyas, for these regard Emancipation 
' as the goal of Jiva or every creature. The ‘Devasya vishnoh’ (in the 


_ phird line) is ‘Dyotamanasya Brahmanah’, 7, ¢., ‘Chinmatrasya’, or of 
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All superior Beings again, endued with similar powers and 
similar forms, revert to their respective destinies at a new 
creation after a universal destruction, ascending and descend- 
ing precisely in the same manner as during the creation 
that is dissolved.**= As regards, again, the person who is 
conversant with Brahma, as long as he continues to enjoy 
and endure the unexhausted remnant of his acts of previous 
Kalpas, it is said that all creatures and the two stainless 
sciences live in his body. When his Chitta becomes cleansed 
by Yoga, and when he practises Samyama, this perceptible 
universe appears to him as only his own fivefuld senses.}* 
Enquiring with a cleansed mind, Jiva attains to a high 
and stainless end. Thence he attuins to a spot which 
knows no deterioration, and thence attains to eternal 
Brahma that is so difficult of acquisition.{® Thus, O thou 





the pure Chit when uninvested with Ignorance or Avidy& The Aupa- 
nishadas regard it as the region of Para-Brahma. The Commentator 
clearly points out what the seven regions are. K. P. Singha, mis- 
understanding the Verse, mentions only five ; the Burdwan translator 
six.—T. 

* This Verse is not at all difficult; yet the Burdwan translator 
makes utter nonsense of it. K. P. Singha gives the substance of the 
first line, but skips over the second. Without giving a literal version 
of the first line I expand it, following the lead of the Commentator.—T. 

t ‘Sa’ here indicates the person conversant with Brahma. The 
construction is ‘Sa yavat sageshabhuk asti tavat prajih tathaiva te 
gukle devyau cha tadangeshu (vartante). ‘Etat’ in the second line is 
this ‘pari-drigyamanam viyadadi’. What the speaker wishes to incul- 
cate in this Verse is that unto one conversant with Brahma, the whole 
universe up to complete identity with Brahma is as contiguous as a 
plum in the palm of the hand. When the Chitta is cleansed by Yoga 
as practised by Dhyana, Dharana, and Samadhi, then the perceptible 
universe appears to him as identical with his own senses. The two 
white sciences referred to are ‘Paravidy&’ and ‘Aparavidya’, 4: ¢., all 
knowledge including that of Brahma.—T. 

t ‘Cuddhena manasa’—with a cleansed mind, 2. ¢, with the aid of 
Cravana (hearing), Manana (attention), Dhyana (contemplation), and 
Abhyasa (repeated meditation). Two stages are indicated in this Verse, 
The first isthe attainment of the guddham and paramamgatim or the 
stainless and high end. Thisis equivalent to Brahma-sékshdtkara, 
After this comes the second stage, which is the ‘avyayam sthanam’ 4 
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of great might, I have discoursed to thee of the eminence 
of Narayana !'*— 

“‘Vritra said,—These words of thine, I see, perfectly 
according with the truth. Indeed, when this is so, I have 
no (cause of ) grief. Having listened to thy words, O thou 
of great powers of mind, I have become freed from sorrow 
and sin of every kind.” O illutrious Rishi, O holy one, I see 
this wheel of Time, endued with mighty energy, of the most- 
effulgent and Infinite Vishnu, has been set in motion. Eter- 
nal is that station from which all kinds of creation spring. 
That Vishnu is the Supreme Soul. He is the foremost of 
Beings. In Him this entire universe rests !*— 

“Bhishma continued,—Having said these words, O son of 
Kunti, Vritra cast off his life-breaths, uniting his soul (in 
Yoga, with the Supreme Soul), and attained to the highest 
station.’ , 

“Yudhishthira said,—‘Tell me, O grandsire, whether this 
Janarddana (Krishna) is that illustrious and puissant Lord 
of whom Sanatkumara spoke unto Vritra in days of old.” 

“Bhishma said—‘The Highest. Deity, endued with the 
six attributes (of puissance, &c.,) is at the Root. Staying 
there, the Supreme Soul, with his own energy, creates all 
these diverse existent things.*" Know that this Kecava 
who knows no deterioration is from His eighth portion. 
Endued with the highest Intelligence, it is this Kegava who 
creates the three worlds with an eighth portion (of His 
energy). Coming immediately after Him who lies at tha 
Root, this Kecava who is eternal (compared with all other 
existent things), changes at the end of each Kalpa. He, 





the spot which knows no deterioration, «4 ¢, Emancipation. This is 
identical with the attainment of Eternal Brahma which is ‘dushpripam’ 
or difficult of attainment.—T. 

* The Commentator says that the object of this Verse is to incul- 
cate the Impersonality of God. God is at the Root of all things, 3. e., 
{as the Commentator supposes according to the teaching of the Vedanta’ 
philosophy) He exists in His own unmodified nature, even as pure 
Chit. Both Vidy& (Knowledge) and Avidy& (Ignorance or illusion) 
exist in Him. In consequence of the latter he is ‘Bhagaydn’, 4. ¢ 


endued with the sixgrand attgibutes of puissance, &o—T, «+ 
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however, who lies at the Root and who is endncd with 
supreme might and puissance, lies in the waters when univer- 
sal destruction comes (in the form of the potential Seed of 
all things). Kecava is that Creator of pure Soul who cours- 
eth through all the eternal worlds.*** Infinite and Eternal 
as He is, He fills all space (with emanations from Himself ) 
and courseth through the universe (in the form of every- 
thing that constitutes the universe). Freed as He is from 
limitations of every kind such as the possession of attributes 
would imply, he suffers himself to be invested with Avidya 
and. awakened to Consciousness, Kecava of Supreme Soul 
creates all things. In Him rests this wondrous universe in 
its entirety.’ 

“Yudhishthira said—‘O thou that art conversant with 
the highest object of knowledge, I, think that Vritra saw 
beforehand the excellent end that awaited him. It is for 
this, O grandsire, that he was happy and did not yield to 
grief (in vew of his coming Death).“© He who is White of 
hue, who has taken birth in a pure or stainless race, and 
who has attained to the rank of a Saddhya, doth not, O 
sinless one, come back (into the world for re-birth). Sucha 
person, O grandsire, is freed from both hell and the status 
of all intermediate creatures.“ He, however, O king, who 
has attained to either the Yellow or the Red hue, is seen 
sometimes to be overwhelmed by Tamas and fall among the 
order of Intermediate creatures.” As regards ourselves, we 
are exceedingly afflicted and attached to objects that are 
productive of sorrow or indifference or joy. Alas, what will 
the end be to which we shall attain? Will it be the Blue 
or the Dark which is the lowest of all hues !’8 

“Bhishma continued,—‘Ye are Pandavas! Ye have been 
born in a stainless race! Ye are of rigid vows. Having 
sported in joy in the regions of the gods, ye shall come back 
to the world of men.®’ Living happily as long as the crea- 
tion lasts, all of you at the next new creation will be admitted 


* In the form of all things,—causes ani effects—which constitute 
them.—T. 
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among the gods, and enjoying all kinds of felicities ye will 
at last be numbered among the Siddhas! Let no fear be 
yours. Be you cheerful ! "” 


Section CCLXXXI. 


“Yudhishthira said,—‘How great was the love of virtue 
possessed by Vritra of immeasurable energy, whose know- 
ledge was incomparable and whose devotion to Vishnu was 
so great !' The status occupied by Vishnu of immeasurable 
energy is exceedingly difficult of apprehension. How, O 
tiger among kings, could Vritra (who was an Asura) compre- 
hend it (so well)?? Thou hast spoken of Vritra’s acts. I 
too have listeyed to thee in full faith. In consequence, how; 
ever, of my seeing that.one point (in thy discourse) is un- 
intelligible (and that, therefore, it requires explanation), my 
curiosity has been roused for questioning thee again.** How, 
indeed, was Vritra, who was virtuous, devoted to Vishnu, 
endued with knowledge of truth derivable from a just com- 
prehension of the Upunishads and Vedanta, vanquished by 
Indra, O foremost of men? O chief of the Bharatas, re- 
solve me this doubt! Indeed, tell me, O tiger among kings, 
how Vritra was vanquished by Cakra!}* O grandsire, O 
thou of mighty arms, tell me in detail how the battle took 
place (between the chief of the deities and the foremost of 
Asuras). My curiosity to hear it is very great !’° 

“Bhishma said,—‘In days of yore, Indra, accompanied by 
the celestial forces, proceeded on his car, and beheld the 
Asura Vritra stationed before him like a mountain.’ He 
was full five hundred Yojanas in height, O chastiser of foes, 
and three hundred Yojanas in circumference’ Beholding 
that form of Vritra, which was incapable of being vanquished 





ty 


* ‘Avyakta-darganat’ is explained by the Commentator in this way. 
Vritra was a firm devotee of Vishnu. Hedid not, therefore, deserve 
defeat and fall. How, then, was he vanquished by Indra? ‘Avyak- 
tam’ is equivalent to ‘aspashtam.’—T. 

' + The word used in Verse 4 is ‘vinihatah’ and that in Verse 5 is 
‘nirjitah. There can be no doubt that both imply the same idea,—T. - 
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by the three worlds united together, the celestiuls be- 
came penetrated with fear and full of anxiety.’ Indeed, 
suddenly seeing that gigantic form of his antagonist, O king, 
Indra was struck with palsy in the lower extremities,’® 
Then, on the eve of that great battle between the deities 
and the Asuras, there arose loud shouts from both sides, and 
drums and other musical instruments began to beat and 
blow."! Beholding Cakra stationed before him, O thou of 
Kuru’s race, Vritra felt neither awe nor fear, nor was he 
disposed to muster all his energies for the fight.¥"* Then 
the encounter commenced, inspiring the three worlds with 
terror, between Indra the chief of the deities and Vritra 
of high soul.4* The entire welkin was enveloped by the 
combatants of both sides with swords and axes and lances 
and darts and spears and heavy clubs and rocks of diverse 
sizes and bows of loud twang and diverse kinds of celestial 
weapons and fires and burning brands,'*® All the celestials 
with the Grandsire at their head, and all the highly-blessed 
Rishis, came to witness the battle,'® on their foremost of 
cars; and the Siddhus also, O bull of Bharata’s race, and 
the Gandharvas, with the Apsaras, on their own beautiful 
and foremost of cars, came there (for the same purpose).’* 
Then Vritra, that foremost of virtuous persons, quickly over- 
whelmed the welkin and the chief of the deities with a 
thick shower of rocks.4® The celestials, at this, filled with 
rage, dispelled with their showers of arrows that thick down- 
pour of rocks showered by Vritra in battle.!® Then Vritra, 
O tiger among the Kurus, possessed of mighty strength and 
endued with large powers of illusion, stupified the chief of 
the deities by fighting wholly with the aid of his powers of 
illusion.*° When he of a hundred sacrifices, thus afflicted 
by Vritra, was overcome by stupifaction, the sage Vacishtha 
restored him to his senses by uttering S#mans.t** 


* ‘Astha’ is efforts.—T. 
+ ‘Rathantara’ is another name for certain SAmans, which are so 
called because of men being able to cross the world with their aid as 


by acar. (Ratha car, and iri to cross,—T. 
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“*Vacishtha said,—Thou art the foremost of the gods, 
© chief of the deities, O slayer of Daityas and Asuras! 
The strength of the three worlds is in thee! Why, then, 
‘O Cakra, dost thou languish so!** There, Brahman, and 
Vishnu, and Civa, that lord of the universe, the illustrious 
and divine Soma, and all the highest Rishis, (stand, behold- 
ing thee) !2% Do not, O Cakra, yield to weakness, like an 
ordinary person! Firmly resolved on battle, slay thy foes, 
© chief of the celestials !* There, that Master of all the 
worlds, viz., the Three-eyed (Civa), the adored of all the 
worlds, is eyeing thee! Cast off this stupifaction, O chief 
of the celestials There, those regenerate Rishis, headed 
by Vrihaspati, are praising thee, for thy victory, in celestial 
hymns !*—’?¢ | 

“Bhishma continued,—‘While Vasava of great energy was 
thus being restored to consciousness by the high-souled Va- 
-gishtha, his strength became greatly enhanced.’ The illus- 
trious chastiser of Paka then, relying upon his intelligence, 
had recourse to high Yoga and with its aid dispelled these 
illusions of Vritra."® Then Vrihaspati, the son of Angiras, 
and those foremost of Rishis possessed of great prosperity, 
beholding the prowess of Vritra, repaired to Mahadeva, and 
impelled by the desire of benefiting the three worlds, urged 
him to destroy the great Asura.** The energy of that illus- 
trious lord of the universe thereupon assumed the character 
of a fierce fever and penetrated the body of Vritra the lord 
of Asuras.f* The illustrious and divine Vishnu, adored of 
all the worlds, bent upon protecting the universe, entered 
the thunderbolt of Indra.*4 Then Vrihaspati of great in- 
telligence, and Vacishtha of exceeding energy, and all the 
other foremost of Rishis, repairing to Him of a ‘hundred 
sacrifices," viz, the boon-giving Vasava, the adored of all 
the worlds, addressed him, saying,—Slay Vritra, O puissant 
one, without delay !—* 





* ‘Praising thee, for thy victory, &e.,’ 4 ¢, the Rishés are uttering 

hymns of praise for conferring victory on thee !—T. . 

+ ‘Raudrah’ may mean also ‘appertaining to Rudra, which is ano- 
ther name of Mahddeva.—T, 
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“‘Mahegwara said,—Yonder, O Cakra, stands the great 
Vritra, accompanied by a great force! He is the soul of 
the universe, capable of going everywhere, endued with large: 
powers of illusion, and possessed of great celebrity." This. 
foremost of Asuras is, therefore, incapable of being vanquish- 
ed by even the three-worlds united together. Aided by Yoga, 
do thou slay him, O chief of the deities. Do not disregard 
him !* For full sixty thousand years, O chief of the celes- 
tials, Vritra had practised the severest penances for obtaining 
strength. Brahman gave him the boons he had solicited,** 
viz., the greatness that belongs to Yogins, large powers of 
illusion, excess of might, and superabundant energy.” I 
impart to thee my energy, O Vasava! The Danava has now 
lost his coolness. Do thou, therefore, slay him now with thy 
thunderbolt !—* 

“‘Cakra said,—Before thy eyes, O foremost of gods, I, 
shall, through thy grace, slay with my thunderbold this in- 
vincible son of Diti !—’™ 

“Bhishma continued,—‘When the great Asura or Daitya 
was overtaken by that fever (born of Mahadova’s energy), 
the deities and the Rishis, filled with joy, uttered loud 
cheers.° At the same time drums, and conchs of loud blare, 
and kettle-drums and tabors began to beat and blow by 
thousands.“ Suddenly all the Asuras became: afflicted with 
the loss of memory. In a trice, their powers of illusion also 
disappeared.** The Rishis and the deities, ascertaining the 
foe to be thus possessed, uttered the praises of both Cakra 
and Icana, and began to urge the former (to make no delay 
in destroying Vritra).“* The form that Indra assumed on 
the eve of the encounter, while seated on his car and while 
his praises were being hymned by the Rishis, became such 
that none could look at it without awe.’ ”*** 


* This account of the encounter between Vritra and Indra is subs- 
tantially different from what occursin the Vana Purvan. Then again 
the part the Rishis are made to take in the slaughter of the Asura 
is certainly censurable, The great Rishis, even for benefiting the three 
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“Bhishma said,—‘Listen, O king, to me as I tell thee the 
symptoms that appeared on the body of Vritra when he was 
overtaken by that fever (boru of the energy of Mahadeva).’ 
The heroic Asura’s mouth began to emit flames of fire. He 
became exceedingly pale. His body began to tremble all 
over. His breath became hard and thick.? His hair stood on 
end. His memory, O Bharata, issued out of his mouth in 
the form of a fierce, dreadful, and inauspicious jackal, 
Burning and blazing meteors fell on his right and left.’ 
Vultures and kankas and cranes, gathering together, uttered 
fierce cries, as they wheeled over Vritra’s head.* Then, in 
that encounter, Indra, adored by the gods, and armed with 

_ the thunderbolt, looked hard at the Daitya as the latter sat 
on his car.’ Possessed by that violent fever, the mighty 
Asura, O monarch, yawned and uttered inhuman cries.** 
While the Asura was yawning, Indra hurled his thunder- 
bolt at him. Endued with exceedingly great energy and 
resembling the fire that destroys the creation at the end of 
the Yuga, that thunderbolé overthrew in a trice Vritra of 
gigantic form.” Loud shouts were once more uttered by the 
gods on all sides when they beheld Vritra slain, O bull of 
Bharata’s race !® Having slain Vritra, Maghavat, that foe of 
the Danavas, possessed of great fame, entered heaven with 
that thunderbolt pervaded by Vishnu.’ Just then, O thou 





‘worlds, would not certainly injure any creature. In the above account, 
Vagishtha and Vrihaspati and the others are very much represented as 
persons who have bet largely on Indra’s success. In the account 
occurring inthe Vana Parvan, Indra is represented as standing in 
aweful dread of Vritra and hurling his thunderbolt without even 
deliberate aim, and refusing to believe that his foe was dead till assur- 
ed by all the deities)’ The present account seems to be a much older 
one than that in the Vana Parvan.—T. 

| * ‘Am&nusham’ is litterally ‘inhuman.’ The use of such words are 


due to temporary forgetfulness in such connections. Like Homer, 
‘Vyisa also nods.—T. 
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of Kuru’s race, the sin of Brahmanicide (in her embodied 
form), fierce and awful and inspiring all the worlds with 
dread, issued out of the body of the slain Vritra.° Of 
terrible teeth and awful mien, hideous for ugliness, and 
dark and tawny, with hair dishevelled, and dreadful eyes, 
O Bharata," with a garland of skulls round her neck, and 
looking like an (Atharvan) Incantation (in its embodied form) 
O bull of Bharata’s race, covered all over with blood, and 
clad in rags and barks of trees, O thou of righteous soul," 
she came out of Vritra’s body. Of such dreadful form and 
mien, O monarch, she sought the wielder of the thunderbolt 
(for possessing him).'* A little while after, O thou of Kuru’s 
race, the slayer of Vritra, on some purpose connected with 
the good of the three worlds, was proceeding towards heaven. 
Beholding Indra of great energy thus proceeding on his 
mission, she seized the chief of the deities and from that 
moment stuck to him.* When the sin of Brahmanicide 
thus stuck to his person and inspired him with terror, Indra 
entered the fibres of a lotus-stalk and dwelt there for many 
long years. But the sin of Brahmanicide pursued him 
closely. Indeed, O son of Kuru, seized by her, Indra be- 
came deprived of all his energies.” He made great efforts for 
driving her from him, but all those efforts proved abortive."* 
Seized by her, O bull of Bharata’s race, the chief of the 
deities at last presented himself before the Grandsire and 
worshipped him by bending his head low.* Understanding 
that Cakra was possessed by the sin of Brahmanicide,f Brah- 
man began to reflect, O best of the Bharatas, (upon the 
means of freeing his suppliant).*° The Grandsire at last, 
O thou of mighty arms, addressed Brahmanicide in a sweet 
voice as if from the desire of pacifying her, and said,?—O 
amiable one, let the chief of the celestials, who isa favorite 


* ‘Vadhy®’ is the sin of slaughter in her embodied form.—T. 

+ ‘Dwijapravaravadhy&’ means the slaughter of a superior person 
of the regenerate order. Indeed, Vritra was a lineal descendant of 
the great sage Kagyapa, the common progenitor of the Devas and 
Asuras, Then, again, Vritra was certainly a very superior person.—T, 
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of mine, be freed from thee! Tell me, what shall I do for 
thee? What wish of thine shall I accomplish ?— 

“<‘Brahmanicide said——When the Creator of the three 
worlds, when the illustrious god adored by the universe, 
hath been pleased with me, I regard my wishes as already 
accomplished. Let my residence be now appointed !** Desir- 
ous of preserving the worlds, this rule had been made by 
thee! It was thou, O lord, that hadst introduced this im- 
portant ordinance.*** As thou hast been gratified with me,. 
O righteous Lord, O puissant Master of all the worlds, I 
shall certainly leave Cakra! But grant me an abode to 
dwell in !—™” 

“Bhishma continued,—The Grandsire replied unto Brah- 
manicide, saying,—So be it !—Indeed, the Grandsire dis- 
covered means for dispelling Brahmanicide from the person 
of Indra.*° The Self-create recollected the high-souled Agni, 
The latter immediately presented himself to Brahman and 
said these words :’—O illustrious and divine Lord, O thou. 
that are without any defect, I have appeared before thee! It 
behooveth thee to say what I shall have to accomplish !—* 

“Brahman said,—I shall divide this sin of Brahmanicide 
into several portions. For freeing Cakra from her, do thou 
take a fourth portion of that sin !— 

“‘Agni said,—How shall I be rescued from her, O Brah- 
man? O puissant Lord, do thou appoint the way! I desire 
to know the means (of my own rescue) in detail, O adored 
of all the worlds !°— 

“‘Brahman said,—Unto that man who, overwhelmed by 
the quality of Tamas, will abstain from offering thee as an 
oblation, when he beholds thee in thy blazing form, seeds, 
herbs, and juices," that portion of Brahmanicide which thou 
wilt take upon thyself shall immediately enter, and leaving 
thee shall dwell in him! O carrier of oblations, let the fever 
of thy heart be dispelled !*— 

“Bhishma said,—‘Thus addressed by the Grandaire, the 





_ The rule or ordinance referred to is about the killer of a Brah- 
mana bejng liable to be overtaken by the sin of Brahmanicide.—T. 
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eater of oblations and sacrificial offerings accepted his com- 
mand. A fourth of that sin then entered his person, O 
king !** The Grandsire then summoned the trees, the herbs, 
and all kinds of grass to him, and solicited them to take 
upon themselves a fourth of that sin.™ Addressed by him, 
the trees and herbs and grasses became as much agitated as 
Agni had been at the request, and they replied unto the 
Grandsire, saying,“—How shall we, O Grandsize of all the 
worlds, be ourselves rescued from this sin? It behooveth 
thee not to afflict us that have already been afflicted by the 
fates |" O god, we have always to endure heat and cold and 
the showers (of the clouds) driven by the winds, in addition 
to the cutting and the tearing (that we have to suffer at the 
hands of men)!” We are willing, O Lord of the three 
worlds, to take at thy command (a portion of ) this sin of 
Brahmanicide. Let the means, however, of our rescue be 
pointed out to us !*—’ 

« «Brahman said,—This sin that you shall take shal] pos- 
sess the man who through stupifaction of judgment will cut 
or tear any of you when Parva days come !*— 

“Bhishma said,—‘Thus addressed by the high-souled Brah- 
man, the trees and herbs and grasses adored the Creator and 
then went away without tarrying there.*® The Grandsire of 
all the worlds then summoned the Apsaras and gratifying them 
with sweet words, O Bharata, said,"'—This foremost of ladies, 
viz., Brahmanicide, has come out of Indra’s person. Solicited 
by me, do you take a fourth portion of her into your own 
persons (for saving the Chief of the deities) !**°— 

“‘The Apsaras said,—O Lord of all the gods, at thy 
command we are fully willing to take a portion of this sin. 
But, O Grandsire, do thou think of the means by which we 
ourselves may be freed from (the effects of ) this understand- 
ing (that we make with thee) !“— 

“<Brahman said,—Let the fever of your hearts be dis- 
pelled! The portion of this sin that yqu will take upon 
yourselves shall leave you for instantly possessing that man 
who will seek congress with women in their menstrual sea- 
son !’—** 
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“Bhishma continued,—'Thus addressed by the Grandsire, 
O bull of Bharata’s race, the diverse tribes of the Apsaras, 
with cheerful souls, repaired to their respective places and 
began to sport in delight.” The illustrious Creator of the 
three worlds, endued with great ascetic merit, then recollected 
the Waters which immediately came to him."® Arrived at 
the presence of Brahman of immeasurable energy, the Waters 
bowed unto him and said these words :"—We have come 
before thee, O chastiser of foes, at thy command! O puis- 
sant Master of all the worlds, tell us what we are to accom- 
plish !’**— 

“<Brahman said,—This dreadful sin hath taken possession 
of Indra in consequence of his having slain Vritra. Take ye 
a fourth part of Brahmanicide !*°— 

«‘The Waters said,—Let it be as thou commandest, O 
master of all the worlds. It behooveth thee, however, 0 
puissant Lord of ours, to think of the means by which we 
may (in our turn) be rescued from (the consequence of ) this 
understanding !° Thou art the Lord of all the deities, and 
the supreme refuge of the universe! Who else is there to 
whom we may pay our adorations so that he may relieve us 
from distress !*!— 

“‘Brahman said,—Unto that man who stupified by his 
understanding and regarding ye lightly will cast into ye 
phlegm and urine and excreta, this one shall immediately 
go and thenceforth reside in him. It is in this way, verily 
I say unto ye, that your rescue shall be accomplished !*—’ 

“Bhishma continued,—‘Then the sin of Brahmanicide. 
O Yudhishthira, leaving the chief of the deities, proceeded 
to the abodes that were ordained for her at the Grandsire’s 
command.” It was thus, O ruler of men, that Indra had 
become afflicted by that dreadful sin, (and it was thus that 
he got rid of her). With the Grandsire’s permission Indra 
then resolved to perform a Horse-sacrifice.* It is heard, 
O monarch, that Indra having been thus possessed by the 
sin of Brahmanicide afterwards became cleansed of her 
through that Sacrifice.“ Regaining his prosperity and slaying 
thousands of foes, great was the joy that Vasava obtained, 
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© lord of Earth: From the blood of Vritra, O son of 
Pritha, were born kigh-crested cocks. For this reason those 
fowls are unclean (as food) for the regenerate classes, and 
those ascetics that have undergone the rite of initiation !°8 
Under all circumstances, O king, do thou accomplish what 
is agreeable to the twice-born, for these, O monarch, are 
known as gods on Earth! It was in this way, O thou of 
Kuru's race, that the mighty Asura Vritra was slain by 
Cakra of immeasurable energy by the aid of subtle intelli- 
gence and through the application of means. Thou also, 
O son of Kunti, unvanquished on Earth, wilt become another 
Indra and the slayer of all thy foes !** Those men who, on 
every Larva day, will recite this sacred narrative of Vritra 
in the midst of Brahmanas shall never be stained by any 
sin. Ihave now recited to thee one of the greatest and 
most wonderful feats of Indra connected with Vritra. What 
else dost thou wish to hear ?’ 


Section CCLXXXITI. 


“Yudhishthira said,—‘O grindsire, thou art possessed of 
great wisdom and thoroughly conversant with every branch 
of learning. From this very narrative of the slaughter of 
Vritra the wish has arisen in my mind of asking thee a 
question.’ Thou hast said, O ruler of men, that Vritra was 
(first) stupified by Fever, and that then, O sinless one, ha. 
was slain by Vasava with the thunderbolt. How did this 
Fever, O thou of great wisdom, arise? O lord, I desire to 
hear in detail of the origin of Fever !’3 

‘“Bhishma said,—‘Listen, O king, to the origin, celebrated 
over all the world, of Fever! I shall speak in detail on 
this topic, fully explaining how Fever first sprang into 
existence, O Bharata !* In days of yore, O monarch, there 
was a summit, named Savitri, of the mountains of Meru, 
Worshipped by all the worlds, it was endued with great 
splendour and adorned with every kind of jewels and gems.® 
That summit was immeasurable in extent and thither no one 
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could go.* On that mountain summit the divine Mahadeva 
used to sit in splendour as if on a bed-stead adorned with 
gold The daughter of the king of mountains, sitting by 
his side, shone in brilliance.t The high-souled deities, the 
Vasus of immeasurable energy,’ the high-souled Acwins, 
those foremost of physicians, and king Vaicravana waited upon 
by many a Guhyaka,*—that lord of the Yakshas, endued 
with prosperity and puissance, and having his abode on the 
summit of Kailisa,—all waited upon the high-souled Maha- 
deva. And the great sage Ucanas,® and the foremost of 
Rishis having Sanatkumara for their first, and the other 
celestial Rishis headed by Angiras,’® and the Gandharva 
Vigwavasu, and Narada and Parvata, and the diverse tribes 
of Apsaras, all came there to wait upon the Master of the 
universe, A pure and auspicious breeze, bearing diverse 
kinds of perfumes, blew there. The trees that stood there 
were adorned with the flowers of every season.’? A large 
number of Vidyadharas and Siddhas and ascetics too, O 
Bharata, repaired thither for waiting upon Mahadeva, that 
Lord of all creatures.'"® Many ghostly beings also, of di- 
verse forms and aspects, and many dreadful Rakshasas and 
mighty Picachas,* of diverse aspects, mad with joy, and 
armed with diverse kinds of uplifted weapons, forming the 
train of Mahadeva, were there, every one of whom resembled 
a blazing fire in energy.© The illustrious Nandi stood there 
at the command of the great god, blazing with his own 
energy and armed with a lance that resembled a flame of 
fire.® Ganga also, that foremost of all Rivers and born of 
all sacred waters in the universe, waited there in her em- 
bodied form, O son of Kuru’s race, upon that ‘illustrious 
deity.” Thus adored by the celestial Rishis and the gods, 
the illustrious Mahadeva of immeasurable energy dwelt on 
that summit of Meru.?® 


“After sometime had passed away, the Prajapati Dakshat 








* ‘Anddhbrisyam’ is, literally, unvanquishable.—T. 
_ $ Uma or Parvati, the daughter of Himavat, the spouse of Civa.—T. 
:. [ The Self-ereate Brahman at first created, by fiats of his holy 
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commenced to perform a Sacrifice according to the ancient 
rites (laid down in the Vedas)."* Unto that Sacrifice of 
Daksha, all the deities headed by Cakra, assembling together, 
resolved to repair.° It hath been heard by us that the high- 
souled deities, with the permission of Mahadeva, mounted 
their celestial cars resembling the fire or the Sun in splend- 
our, and proceeded to that spot (on the Himavat) whence 
the Ganges is said to issue. Beholding the deities depart, 
the excellent daughter of the king of mountains, addressed 
her divine spouse, viz., the Lord of all creatures, and 
said,??—O illustrious one, whither are those deities head- 
ed by Cakra going? O thou that art conversant with 
the truth, tell me truly, for a great doubt has filled my 
mind !?*— 

“‘Mahecwara said,—O lady that art highly blessed, the 
excellent Prajapati Daksha is adoring the gods in a Horse- 
sacrifice ! These denizens of heaven are proceeding even 
thither !?*— 

“Uma said —Why, O Mahadeva, dost thou not proceed 
to that Sacrifice? What objection is there of thy going to 
that place ?75>— 

“‘Mahecwara said,—O highly blessed lady, the deities in 
days of yore made an arrangement in consequence of which 
no share was assigned to me of offerings in all Sacrifices,** 
Agreeably to the course that was sanctioned in consequence 
of that arrangement, O thou of the fairest complexion, the 
deities do not give me, following the old custom, any share 
of the sacrificial offerings !*"— 

“Uma said—O illustrious one, among all beings thou 
art the foremost in puissance. In merit, in energy, in fame, 
and in prosperity, thou yieldest to none, and thou art, indeed, 
superior to all !® In consequence, however, of this disabi- 
ity in respect of a share (in the Sacrificial offerings) I am 





will, certain beings who were charged to procreate for filling the 
universe with living creatures. These are the Prajdpatés or lords 
of all creatures. Amongst them was Daksha. Other accounts nee 
Daksha as the grandson of Brahman.—T. — . 
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filled with great grief, O sinless one, and & tremour overr 
takes me from head to foot !?°— 
“Bhishma continued,—‘The goddess ( Parvati ), having 
said these words unto her divine spouse, the Lord of all 
‘creatures, O monarch, remained silent, her heart burning 
the while in grief."° Then Mahadeva, understanding what 
was in her heart and what her thoughts were (for wiping off 
that disgrace), addressed Nandi, saying,—Wait here (by the 
goddess) !** Summoning all his Yoga force, that Lord of 
all lords of Yoga, that god of gods, that wielder of Pin&ka, 
possessed of mighty exergy, quickly proceeded to the place 
(where Daksha was sacrificing) accompanied by all his terri- 
ble followers and destroyed that Sacrifice. Amongst these 
followers of his, some uttered loud cries, and some laughed 
terribly,-? and some, O king, extinguished the (Sacrificial) 
fires with blood ; and some, possessed of awful faces,. pulling 
up the sacrificial stakes, began to whirl them. Others be- 
gan to devour those that were ministering to the Sacrifice.™ 
Then that Sacrifice, thus afflicted on every side, assumed the 
form of a deer and sought to fly away through the skies. 
Ascertaining that the Sacrifice was running away in that 
form, the puissant Mahadeva began to pursue him with bow 
and arrow.” In consequence of the wrath that then filled 
the heart of that foremost of all gods, possessed of immea- 
Burable energy, a dreadful drop of sweat appeared on his 
forehead.” When that drop of sweat fell down on the Earth, 
there forthwith appeared a blazing fire resembling the (all 
destructive) conflagration that appears at the end of the 
Yuga.® From that fire issued a dreadful being, O monarch, 
of very short stature, possessed of blood-red eyes and a green 
beard. His body was covered entirely with hair like a 
hawk’s or an owl’s, and his hair stood erect. Of dreadful 
gspect, his complexion was dark and his attire blood-red. 
_ Like a fire burning a heap of dry grass or straw, that Being 
Sof great energy quickly consumed the embodied form of 
Sacrifice.° Having accomplished that feat, he then rushed 
‘towards the deities and the Rishis that had assembled there. 
The deities, filled with fear, fled in all directions! In con- 
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sequence of that Being’s tread, the Earth, O monarch, be- 
gan to tremble.“ Exclamations of Oh and Alus arose 
throughout the universe. Marking this, the puissant Grand- 
sire, showing himself unto Mahadeva, addressed him in the 
following words." 

“Brahman said,—O puissant one, the deities will hence- 
forth yield thee a share of the sacrificial offerings! O Lord 
of all the deities, let this wrath of thine be withdrawn 
by thee !* O scorcher of foes, there, those gods, and the 
Rishis, in consequence of thy wrath, O Mahadeva, have 

mbecome exceedingly agitated !* This Being also, that hath 
sprung from thy sweat, O foremost of gods, shall wander 
among creatures, O rizhteous-souled one, under the name 
of Fever © O puissant one, if the energy of this Being 
remains all collected together, then the entire Earth herself 
will not be able to bear him. Let him, therefore, be distri- 
buted into many parts !’"—When Brahman had said these 
words, and when his proper share was appointed of the sacri- 
ficial offerings, Mahadeva replied unto the Grandsire of great 
energy, saying,—So be it !*——Indeed, the wielder of Pinaika, 
viz., Bhava, smiled a little and became filled with joy. 
And he accepted the share that the Grandsire appointed of 
the offerings in sacrifices.“ Conversant with the properties 
of everything, Mahadeva then distributed Fever into many 
portions, for the peace of all creatures. Listen, O son, as 
to how he did this !° The heat that is perceptible in the 
heads of elephants the bitumen of mountains,t the moss 
that floats on water, the slough of snakes,” the sores that 
appear in the hoofs of bulls, the sterrile tracts of Earth that 
are full of saline matter, the dulness of vision of all ani- 
mals, the diseases that appear in the throats of horses, 
the crests appearing on the heads of peacocks, the eye-disease 





#* There are three vocatives in this Verse, expressive, of course, of 
great surprise. I ommit them in the translation.—T. ; 

+ Akind of substance like lac that oozes out of the stones of cer- 
tain mountains during the hot months. It is also called Cilajit, is 
taken internally by many men in the belief that it increases digestion 


.pnd strength.—T. 
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of the koel,* each’ of these was named Fever by the high- 
souled Mahadeva.* This is what has been heard by us. 
The liver-disease also of sheep, and the hiccup of parrots are 
also each known as forms of Fever. To this must be added 
the tvil that tigers undergo, for that also, O righteous king, 
is known as a form of Fever.“ Besides these, O Bharata, 
amongst men, Fever enters all bodies at the time of birth, 
of death, and on other occasions.°® This then that is called 
Fever is known to be the dreadful energy of Mahecwara. 
He is endued with authority over all creatures and should, 
therefore, be held in respect and worshipped by all. It. 
was by him that Vritra, that foremost of virtuous persons, 
was overtaken when he yawned. It was then that Cakra 
hurled his thunderbolt at him.’ The thunderbolt, penetrat- 
ing the body of Vritra, 0 Bharata, divided him in ‘twain, 
Divided in twain by the thunderbolt, the mighty Asura 
possessed of great Yoga powers, proceeded to the region of 
Vishnu of immeasurable energy.” It was in consequence of 
his devotion to Vishnu that he had succeeded in overwhelm- 
ing the whole universe. And it was in consequence of his 
devotion to Vishnu that he ascended, when slain, to the 
region of Vishnu. Thus, 0 son, adverting to the story of 
Vritra have I recited to thee the narrative in detail of 
Fever! Upon what else shall I speak to thee? That man 
who will read this account of the origin of Fever with close 
attention and cheerful heart shall become free from disease 
and shall always have happiness for his share. Filled with 
gladness he shall have all the wishes accomplished upon 
which he may set his heart,’ ”* | 


Section CCLXXXIV. 


Janamejaya said,—“How, O Brahmana, was the Horse- 
sacrifice of the Prajapati Daksha, the son of Prachetas, des- 
troyed during the age of Vaivaswata Manu ?' Understand- 
ing that the goddess Uma had become filled with rage and 





_ ® The Indian cuckoo, noted for his clear musical kuhus. This is 
the favorite bird of Indian poets.—T. i = “4 
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grief, the puissant Mahadeva, who is the soul of all things, 
gave way to wrath. How, again, through his grace, was 
Daksha enabled to reunite the divided limbs of that Sacri-. 
fice? I desire to know all this. Tell me all this, O Brahe 
mana, truly as it occurred.” 

Vaicampayana said,—“In days of yore Daksha made 
arrangements for performing a Sacrifice on the breast of 
Himavat in that sacred region inhabited by Rishis and Sid- 
dhas where the Ganges issues out of the mountains.* Over- 
grown with trees and creepers of diverse kinds, that spot 
pbounded with Gandharvas and Apsaras. Surrounded by 
“crowds of Rishis, Daksha, that foremost of virtuous men,‘ 
that progenitor of creatures, was waited upon by the deni- 
zens of the Earth, the firmament, and the heavens, with 
their hands joined together in reverence.’ The gods, the 
Danavas, the Gandharvas, the Pic&chas, the Snakes, the 
Rakshasas, the two Gandharvas named Haha and Huhu, 
Tumvuru and Narada,® .Vigwavasu, Vicwasena, the Gandhar- 
vasand the Apsaras, the Adityas, the Vasus, the Rudras, 
the Saddhyas, the Maruts,’ all came there with Indra for 
sharing in the Sacrifice. The drinkers of heat, the drinkers 
of Soma, the drinkers of smoke, the drinkers of Ajya,® the 
Rishis, and the Pitris, came there with the Brahmanas, 
These, and many other living creatures belonging to the 
four orders,® viz., viviporous and oviparous and filth-born 
and vegetable, were invited to that Sacrifice. The gods also, 
with their spouses, respectfully invited thereto, came on their 
celestial cars and seated thereon shone like blazing fires,'® 
Beholding them, the Rishi Dadhichi became filled with grief 
and wrath, and said,—‘This is neither a Sacrifice nor 9 
meritorious rite of religion, since Rudra is not adored in 
it. Ye are certainly exposing yourselves to death and 
chains! Alas, how untoward is the course of time! Stupi- 
fied by error you do not behold that destruction awaits you! 
A terrible calamity stands at your door in course of this 
great Sacrifice: Yeare blind toit!** Having said these 
words, that great Yogin saw into the future with eyes of 
(Yoga) contemplation, He beheld Mahadeva, and his divine 
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spouse, viz., that giver of excellent boons,'® (seated on the 
summit of Kailasa) with the high-souled Narada sitting be- 
side the goddess. Conversant with Yoga, Dadhichi became 
highly gratified, having ascertained what was about to hap- 
pen.'* All the deities and others that had cume there were 
of one mind with reference to the omission to invite the Lord 
of all creatures. Dadhichi alone, desirous of leaving that 
spot, then said,'"—By worshipping one who should not be 
worshipped, and by refusing to worship him who should be. 
worshipped, & man incurs the sin of homicide for ever." I 
have never before spoken an untruth, and an untruth I shall. 
never speak. Here in the midst of the gods and the Rishis — 
I sey the truth !7 The Protector of all creatures, the Crea-. 
tor of the universe, the Lord of all, the Puissant master, the 
taker of sacrificial offerings, will soon come to this Sacrifice 
and you all shall see him !"* 

“Daksha said,—‘We have many Rudras armed with lances 
and bearing matted locks on their heads, They are eleven in 
number. I know them all, but I do not know who this (new 
Rudra) Mahegwara is !’!" , 

“Dadhichi said,—‘This seems to be the counsel of all that 
are here, viz., that Mahecwara should not be invited. As, 
however, I do not behold any god that can be said to be 
superior to him, I am sure that this proposed Sacrifice of 
Daksha will certainly be overtaken by destruction !’"" 

“Daksha said,—‘Here, in this vessel of gold, intended for 
the Lord of all Sacrifices, is the sacrificial offering sanctified 
by mantras and (rites) according to the ordinance. I intend 
to make this offering unto Vishnu whois beyond compare. 
He is puissant and the Master of all, and unto Him should | 
sacrifices be performed !’*# 

“Meanwhile,” continued Vaigampayana, “the goddess Umi, 
sitting with her lord, said these words, 

“Uma said,—‘What are those gifts, what those vows, and 
what those penances, that I should make or undergo by 
means of which my illustrious husband may be able to obtain 
& half or a third share of the offerings in sacrifices.** Unto 

his wife who was agitated with grief and who. repeated: these, 


THE MAHABHARATA. 


Sanskrit Mahabharata (complete) may be had by Indian 
recipients for Rs. 8, English translation of ditto for Rs, 50 fcr 
Indian subscribers and £ 6 for Foreign subscribers, For sv>s- 


cribers unable to pay the full rates, Rs, 25 are charged in Intia 
and £. 3/10s, out of India. 


(Note. Those who have subscribed for the 3rd cdition of 
our Sanskrit Mahabharata, having paid Rs, 6/6 in full, shov!d 
note that if they pay an additional sum of Rs, 1/10, their 
sets may be completed by supplying parts from the first 


edition of which we have some spare copies. | 


Allsubscribers are requested to note (in the communications 
they address us) our register Number put down on the covers of 
the fascicules despatched tu them by us. Serious inconvenience 
is felt in consequence of their comission to refer the number. 
In future, subscribers omitting to refer to the number should 


not, as arule, expect answers from this office. 


In replacing fascicules, lost through negligence, & annas for 
a single copy of a Sanskrit fascicuic and one rupee for 2 singl- 
copy of an English fascicule will be charged. A fascicule wil! 
be regarded as lost through negligence if its loss is not reported 
within fifteen days after the receipt of the next une. 

Apply to Manager, Datavya Bharata Karyalaya, No, 1 Raja 


Gooroo Dass’ Street, Calcutta, 


Printed by Kali Dass Sen. at the Bharata Press 


No. 1, Raja Groooo Dass’ Street, Calcutta, 


